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I. INTRODUCTION. 

S I., Religion and mythology. — Religion in its widest sense includes 
on the one hand the conception which men entertain of the divine or 
supernatural powers and, on the other, that sense of the dependence of human 
wfllare on those powers which finds its expression in larious forms of wor- 
ship. Mythology is connected with the former side of religion as furnishing 
the whole body of myths or stoiies which are told about gods and heioes and 
which describe their chaiactei and oiigin, then actions and suiroundings. 
Such myths have their source in the attempt of the human mind, in a 
primitive and unscientific age, to explain the vaiious forces and phenomena of 
nature with which man is confionted They lepiesent in fact the conjectural 
science of a primitive mental condition^ Foi statements which 'to the highly 
civilised mind would be merely metaphorical, amount in that eaily stage to 
explanations of the phenomena obseived. The intellectual difficulties raised 
by the course of the heaxenly bodies, by the incidents of tlie tliunderstorm, 
by reflexions on the origin and constitution of the outer world, liere receive 
their answers in the foim of stones. The basis of these myths is the piimitive 
attitude of mind which legaids all natuie as an aggiegate of animated entities. 
A myth actually arises vhen the imagination interprets a natuial eient as 
the action of a personified being resembling the human agent.^Thus the 
observation that the moon follorrs the sfin uithout overtaking it, would have 
been transfoimed into a myth by describing the former as a maiden following 
a man by whom she is lejected. ^ Such an oiiginal myth enters on the further 
stage of poetical embellishment, as soon as it becomes the property of people 
endowed rvith creative imagination.^ Various tiaits are now added according 
to the individual fancy of the na'riator, as the story passes fiom mouth to 
mouth. The natural phenomenon ' begins to fade out of the picture as its 
place is taken by a detailed repiesentation of human passions. When the natural 
basis of the tale is forgotten, new touches totally unconnected with its original 
significance may be added or even tiansfeired fiom other myths. When met 
with at a late stage of its development, a myth may be so far overgrown 
with secondary accretions unconnected with its original form, that its analysis 
may be extremely difficult or even impossible. Thus it would be hard indeed 
to discover the primary naturalistic elements in the characters or actions of 
the Hellenic gods, if v\e knew only the highly anthropomorphic deities in the 
plays of Euripides. 

B. DriBR-UCK, ZVP. 1S65, pp. 266 — 99; Klhn, Uber,Ent\vicUungsstufen der 
Mythenbildung, Berlinei Ak. der Wissenschaften 1873, pp. 123 — 51 ; Max Muller, 
Compaiati.e Mythology. Oxford Essays. II; I’lnlosophy of Mythology. Selected 
In<do-ansche Philologie. III. 1 a. } 
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Essays. I; Chips from .a German Workship, IV®, 155 — 201; Physical Religion 276 — 8 ; 
ScH\V'\RT/, IDcr Ui sprung der IMydhologie; Mannii midt, An tike YValcl- und Feldkulte, 
Berlin 1871. Preface; YIOlllniioi-f in preface to YI vnmiardt's IMylliologische For- 
schungen, Strassburg 1S84; L\NG, ilytliology. Encyclopaedia Britannica; Grurpe, Die 
griecliischcn Culte und Mythen. Introduction; Bi.ooMi-iELD, J.YOS.XY, 135 — 6; F. B. 
Jevons, Mythology. Cn \MH!. its’ Encyclopaedia; Introduction to the History of Religion, 
London 1S96, pp. 23. 32. 249—69. 

S 2. Characteristics of Vedic mythology. —^Vedicmythology occupies 
a very important position in the study of the history of religions. Its oldest 
source presents to us an earlier stage in the evolution of beliefs based on the 
personification and worship of natural phenomena, than any other literary 
monument of the yvorldi^To this olde.st phase can be traced by uninterrupted 
development the germs of the religious beliefs of the great majority of the 
modern Indians, the only branch of the Indo-European race in which its 
original nature worship has not been entirely supplanted many centuries ago 
by a foreign monotheistic faith. The earliest stage of Vedic mythology is 
not so primitive as was at one time supposed', but it is sufficiently primitive 
to enable us to see cleaily enough the process of personification by which 
natural phenomena developed into gods, a process not apparent in other 
, literatures. The mjtholog), no less than the language, is still transparent 
enough in many cases to show the conne.vion both of the god and his name 
with a physical basis; nay, in several instances the anthropomorphism is only 
incipient. Thus nsas, the dawn, is also a goddess wearing but a thin veil of 
personification; and when ag?it, fire, designates the god, the personality of 
the deity is thoroughly interpenetrated by the physical element. 

The foundation on which Vedic ni} thology rests , is still the belief, 
■surviving from a remote antiquity, that all the objects and phenomena of 
/nature with which man is surrounded, are animate and divine. Everything 
that impressed the soul niih awe or was regarded as capable of exercising a 
good or evil influence on man, miglit in the ^’edic age still become a direct 
object not only of adoration but of prayer. Heaven, earth, mountains, rivers, 
plants might be supplicated as divine powers; the horse, the cow, the bird of omen, 
and other animals might be imoked; e\en objects fashioned by the hand 
of man, weapons, the war-car, the drum, the plough, as well as ritual im- 
plements, such as the pressing-stones and the sacrificial post, might be adored. 

This lower form of wonship, however, occupies but a small space in 
' Vedic religion. The true gods of the Veda are glorified human beings, in- 
spired with human motives and passions, born like men, but immortal. They 
are almost without exception the deified representatives of the phenomena or 
agencies of nature -. Hie degree of anthropomorphism to which they have 
attained, however, varies considerably. Vhen the name of the god is the 
same as that of his natural basis, the personification has not advanced beyond 
,.the rudimentary stage. Such is the case with Dyaus. tleaven, PrthivT, Earth, 

' Surya, Sun, Usas, Dawn, whose names repre.sent the double character of 
natural phenomena and of the persons presiding over them. Similarly 
in the case of the two great ritual deities, Agni and Soma, the personifying 
imagination is held in check by the visible and tangible character of the 
element of fire and the sacrificial draught, called by the same names, of 
, which they are the divine embodiments. When the name of the deity is 
' different from that of the physical substrate, he tends to become dissociated 
from the latter, the anthropomorphism being then more developed. Thus the 
Maruts or Storm-gods are farther removed from their origin than Vayu, Wind, 
though the Vedic pwets are still conscious of the connexion. Finally, when 
in addition to the difference in name, the conception of a god dates from a 
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pre-Vedic period, the severance may have become complete. Such is the. 
case with A'aruna, in whom the connexion can only be inferred from mytho- 
logical traits surviving from an earlier age. The process of abstraction has 
'here proceeded so far, that Varuna’s character resembles that of the divine 
ruler in a monotheistic belief of an exalted Lvpe. Personification has, how- 
ever, nowhere in Vedic mythology attained to the individualized anthropo- 
morphism characteristic of the Hellenic gods. (.The \'edic deities have but\' 
very few distinguishing featui'es, while many attributes and powers are shared 
by all alike. This is partly due to the fact that the departments of nature ' 
which they represent have often much in common, while their anthropomor- 
phism is comparatively undeveloped. Thus the activit)' of a thunder-god , of 
the fire-god in his lightning form, and of the storm-gods might easily be de- 
scribed in similar language, their main function in the eyes of the Vedic poets 
being the discharge of rain. Ag.ain, it cannot be doubted that v.arious Vedic 

deities have started from the same source k but have become differentiated 

by an app(^lative denoting a particular attribute having gradually assumed an 
independent character. Such is the case with the solar gods. There is, more- 
over, often a want of clearness in the statements of the Vedic poets about 

the deeds of the gods; for owing to the character of the literature, myths 
are not related but only alluded to. Nor c.m thorough consistency be ex- 
pected in such mythological .allusions w'hen it is remembered that they are 
made by a number of different poets, whose productions extend over a pro- 
longed literary period. 

I ]!KI. XIII ff.: P. v. Urmucu, I)\.t.iis .\sur.i, Il.illc 1SS5, 2 — Ii; ZD.MG. 40, 
670. — 2 OKV. 591 — 4. — 3 ] . V. .‘■riiRoi m R, \V/K.M. 9, 125—9; cp. 13 KI. 25. 

Vovks on \ edic Mythology iu gcnoial: K. Uoi'ii, Dio hoohblcn Gutter dor 
arisclien \olker, ZDMG. b, 67 — 77; 7, 007; Jloli 1 1.IMUC and Ronr, .S.anskritwdrter- 
buch, 7 vols., St. I'eter.sbiir;; 1S52— 75; J. .\kiR, Oiic;in.il Sanskiit Texts on the 
Origin and History of the People of India, tlieir Religion and Institutions, 5 vols., 
especially vols. 4=i'e\iseil (1S73) and 53 (1S841; Grvssmsnn, YVoiterhuch ziun Rig- 
Vccla, Leipzig 1873; Ki.g-Vcda iibcisclzl iind mit kiitisclien und erl.uitcinden An- 
mcikungen versehen, 2 vols., I.eipzig 1.S76 — 7; V. D. Viur.M.v , Oiiental and 
I.lngui^tio .Studios, 2, 14911'.; 3 , 291 If. 33111'.; P. WfRM, Geschichte der 

indisclieu Religion, Basel 1S74, pp. 21 — 54; Birv.vicnl, I.a Religion Vediquo 
d’apics los Ilymnes clii Uigved.r, 3 voK. , I ,uis iSyS — 83; 1 l.nwuc;, Der 

Rigveda oder die heiligen llvinnon dor lir.ihiii.m.i. Zum ersten Jl.ile vollstiindig 
ins Deut'olio ubcrscl/t. JPit Comineiit.ir mid ] .iiiloitiing. I'rag, Wien, I.eipzig 
1876 — 88; 1 ’’. iM.vx MuLLru, Lectures on the Origin and Giovvth of Religion, 
London 1S7S; A. KvLGI, Dei Rigveda, and ed., T cip/.ig l8Sl; English Translation 
iiy U, zVRROWSMLril, Boston 1S80; A. llVRill, The Religions of India, i.ondon 
1882; Kuii.N, .Mythologische .duidien. 1 -; Die llovabkiinft des Eeuers und 

des GbUertranks, Gutersloh iSSO; L. V. .ScirRoiu.u, Indiens Littcratur und Kultur, 
Leipzig 1887, pp. 45 — 145; P. D. CuvNiiiur. m, i.\ .Svussvye, I.ehrbiich der Re- 
ligionsgeschichtc, I'Teiburg i.B., 1SS7, i,pp.346 — 6g ; PiscHl.i. and Gf.lum'r, Vedische 
Studien. vol. I, .Stuttgart 1889, vol. JI, part I 1S92; .V. illl.i.r.uRAXDT, Vedische 
IMythologie, vol. I, Soma und vervvandte Cotter, Breslau 1S91 ; P. RuGNAUD, Le 
Rig-Veda et les Origines cle la Mythologie iiido-europeenne, Paris 1892 (the author 
follows principles of interpretation altogether opposed to those generally accepted). 

E. Hardy, Die Vcdisch-br.ahmauische Periode der Religion des alien Indiens, 
Munster i. W. 1S93 ; II. Oldexbero, Die Religion des Veda, Berlin 1894; 

P. Deussex, Ailgemeinc Geschichtc der Philosophie mil besonderer Beriick- 
sichtigung der Keligionen, vol. I, part I, Philosophie des Veda Ids auf die 
Upanishad’s , Leipzig 1894; E. W. Hopkins, The Religions of India, Boston and 
London 1895. 

§ 3. Sources of Vedic Mythology. — ■ By far the most important 
source of Vedic Mythology is the oldest literary monument of India, the 
Rigveda. Its mythology deals with a number of coordinate nature gods of 
varying importance. This polytheism under the influence of an increasing 

1 * 



4 III. Religion, weltl. Wissensch. u. Kunst. i a. Vedic MYTHOLOf.Y. 


tendency to ab;,tr.ictioii at the end of the Rigvedic period, exhibits in its latest 
book the beginnings of a kind of monotheism and even signs of pantheism. 
'The hymn.s of this collection having been composed with a view to the sa- ^ 
crificial ritual, especially that of the Soma ofiering, furnish a disproportionate' 
presentment of the myfhologic.al m.aten.al of the age. The great gods who 
occupy an important position at the Soma sacrifice and in the worship of 
ithe wealthy, stand forth prominently; but the mythology connected with spirits, 
j with witchcraft, with life after death, is almost a blank, for these spheres of 
belief have nothing to do with the poetry of tlie .Soma rite. Moreover, while 
tire character of the gods is very completely illustrated in these hymns, which 
are addressed to them and extol their attribiite.s , their deeds, with the ex- 
ception of their leading exploits, are far less definitely described. It is only 
natural that a collection of sacrificial poetry containing very little narrative 
matter, should suiipli- but a scattered and fragmentary account of this side 
of mytholog)'. The defective information gi\en by the rest of the RV. re- 
garding spirits, lesser demons, and the future life, is only very partially sup- 
plied by its latest book. Thin liardly any reference is iiiade even here to the 
fate of the wicked after death. Beside and distinguished from the adoration 
of the gods, the worship of dead ancestors, as well as to some extent 
the deification of inanimate objects, finds a place in the religion of the 
Rigveda. 

"I’lie Samaveda, containing but seventy-five verses which do not occur in 
the RV., is of no importance in the study of Vedic mythology. 

^The more popular material of the Atharvaveda deals mainly with dom- 
estic and magical rites. In the latter portion it is, along with the ritual text 
of the Kausika sutra, a mine of information in regard to the spirit and demon 
world. On this lower side of religion the Athariaveda deals with notions of 
greater antiquity than those of the Rigveda. But on the higher side of 
religion it represents a more advanced stage. Individual gods exhibit a later 
phase of development and some new abstractions are deified, while the general 
character of the religion is pantheistic b Hymuv in praise of individual gods 
are comparatively rare, while the simultaneous invocation of a number of 
deities, in wltich their essential nature is liardly touched upon, is characteristic. 
The deeds of the gods are e.xtolled in the same .stereotyped manner as in the 
RV.; and the AV. can hardly be .said to supply any important m}'lhological 
trait which is not to be found in the older collection.! 

The Yajurveda represents a still later stage. Its formulas being made 
for the ritual, are not directly addressed to the gods, who are but shadowy 
beings having only a very loose connexion with the sacrifice. The most salient 
features of the mythology of the Yajurveda are the existence of one chief 
god, Prajapati, the greater importance of Vi.snu, and^ the first appearance of an 
old god of the Rigveda under the new name of Siva. Owing, however, to 
the subordinate position here occupied by the gods in comparison with the 
ritual, this Veda yields but little mythological material. 

Between it and_ the Brahmanas, the most important of which are the 
Aitareya and the Satapatha, there is no essential difference. The sacrifice 
being the main object of interest, the individual traits of the gods have faded, 
the general character of certain deities has been modified, and the importance 
of others increased or reduced. Otherwise the pantheon of the Brahmanas 
is much the same as that of the RV. and the AV., and the worship of in- 
i' animate objects is still recognized. The main difference between the mytho- 
logy of the RV. and the Brahmanas is the recognized position of Prajapati 
or the Father-god as “the chief deity in the latter. The pantheism of the 
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Brahmanas is, moreover, explicit. Thus ,Praja,pati is said to be the All (SB. 
I) 3 i 5 '°) or the All and everything (SB. i, 6, 4^; 4, 5, 7^).> 

(The gods having lost their distinctive features, there is apparent a tend- 
ency to divide them into groups. Thus it is characteristic of the period that 
the supernatural powers form the two hostile camps of the Devas or gods 
on the one hand and the Asuras or demons on the other. The gods are 
further divided into_the three chisses of the terresU'ial Vasus, the aerial Rudras, 
and the celestial Adityas (§ 45). The most significant group is the repre- 
sentative triad of Fire, tt'ind, and Sun.i The formalism of these works further 
shows itself in tlie subdivision of individual deities by the personification of 
their various attributes. Thus they speak of an ‘Agni, lord of food’, ‘Agni, 
lord of prayer’ and so forth’. 

The Brahmanas relate numerous myths in illustration of their main 
subject-matter. Some of these are not referred to in the Samhitas. But where 
they do ocjur in the earlier literature, they appear in the Brahmanas only as . 
developments of their older foims, and cannot be said to shed light on their 
original forms, but only serve as a link belncen the mythological creations 
of the oldest Vedic and of the post-Vedic period.s. 

I HRI. 153. — = ERI. 42; IlUl. 1S2. 

S 4. IMethod to be pursued. — Vedic mythology is the product of 
an age and a country, of social and climatic conditions far removed and 
widely differing from our own. We have, moreover, here to deal not with 
direct statements of fact, but with the imaginative <'reations of poets whose 
mental attitude towards nature was vastly different from that of the men of 
to-day. The difficulty invohed iu dealing with material so complex and re- 
presenting so early a stage of thouglit, is fiirtlier increased by the character 
of the poetry in which this thought is imbedded. There is thus perhaps no 
subject capable of scientific treatment, which, in addition to requiring a certain 
share of poetical insight, demands caution and sobriety of judgment more 
urgently. Yet the stringency of method which is clearly so necessary, has 
largely been lacking in the investigation of ^'edic mythology. To this defect, 
no less than to the inherent obscurity of the material, are doubtless in con- 
siderable measure due the many and great divergences of opinion prevailing 
among Vedic scholar^ on a large number of important ni) thological questions. 

In the earlier period of Vedic studies there was a tendency to begin 
research at the wrong end. The eUmological equations of comparative 
mythology were then made the starting point. These identifications, thougli 
now mostly rejected, have continued to influence unduly the inter- 
pretation of the ni) thological creations of the Veda. But even apart from 
etymological considerations, theories have frequently been based on general 
impressions rather than on the careful sifting of evidence, isolated and second- 
ary trails thus sometimes receiving coordinate weight with w'hat is primary. 
,\n unmistakable bias has at the same time shown itself in favour of some 
one particular principle of interpretation b Thus an unduly large number of 
mythological figures have beeir e.vplaiiied as derived from dawn, lightning, 
sun, or moon respectively. An a prm-i bias of this kind leads to an un- 
consciously partial utilization of the evidence. 

Such being the case, it may pove useful to suggest some hints with a 
view to encourage the student in followu'ng more cautious methods. On the 
principle that scientific investigations should proceed from the better known 
to the less knowm, researches w'hich aim at presenting a true picture of the 
character and actions of the Vedic gods, ought to begin not with the meagre 
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and uncertain conclusions of comparative anthology, but with the information 
supplied b}" Indian literature, which contains a practically continuous record 
of Indian msnholog)’ from its most ancient source in the RA'. down to modem 
times A All the material bearing on any dein* or myth ought to be collected, 
grouped, and sifted by the comparison of parallel jiassages, before any con- 
clusion is diawn-’. Id this process the prinaar}' features which form the basis 
of the personification should be separated from later accretions. 

As soon as a person has taken the place of a natural force in the 
imagination, the poetical fancy begins to Mcaie a web of secondar}' mp-th, 
into which inap' be introduced in the course of time material that has 
nothing to do with the original creation, but is I'orrowed from elsewhere. 
Prunarp- and essential features, vhen the mater al is not too limited, betray 
themsebes by constant iteration. I'hus in the ludra mp-th his fight nith A'rtra, 
which is essential, is perpetually ins.steJ ou. nh.lc the isolated statement that 
he strikea A'rtras mother vrith liis bolt li, 5a i is clearlp- a later pouch, added 
by an individual poet for dramatic enect. Again, tlie epdthet A'rtra-slaymg’, 
without douiit originaUy appropriate to Indra alone, is in the RA’. several 
limes applied to the god Sorra a’sn. Bur that it is transferred from the 
former to the latter deitp. is su'ncieratip plain fiom the statement that Soma 
is ‘the A'rtra-slapung inio.vca.ting plant' 16. 17“ . the juice of tihich Indra 
regularly drinks before the frapn d he transference of such attributes is parti- 
cularly easy in the RA'. because the p.oets are fond of celebrating- gods in 
couples, when both share the characleristit exploits and qualitie.s of each other 
(cp. § 44'- -Attributes thus acquired must of course be eliminated from the 
essential features. A similar remark apqlies to attr.butes and cosmic piowers 
which are predicated, m about equal degree, of many gods. Ihep' can have 
no cogency as etidence n regard to a parlifuiar deity i. It is only when 
such attributes and powers aic apipibcl in a predumicant manner to an in- 
dividual god. that they can be adduced Mitli mip Arce. lor in such case it 
is possible tiicv might ha%e started from the god in epuesuon and gradu- 
ally extended to others. J he fact must, howescr. be borne m m.nd in this 
connexion, that some go Is arc celeiiraied m verp many more hp-mus than 
/others. The frequency of an a'tribute apipdicl to d.fferent deities must there- 
fore be estimated relativdv. Thus an epithet coniected as often with A'anina 
as with Indra, would in all jiroLability be more essential to the character of 
the former than of the latter. 1 or Indra is invuked in about ten times as 
many hp-mns as A'aruna. The value of anv p 'articular passage as eiidence 
map' be affected by the relative antiquity of the hp-ma- in vliich it occurs. 
-A statement occurring for the first time in a late pjassage may of course re- 
piresent an old notion; bat if it differs from what has been said on the same 
pjoint in a chronologicallp- earlier hp-mn. it most probablp' furnishes a later 
developiment. The tenth and the greater part of the first book of the RV.s 
are therefore more likely to contain later conceptions than the other books. 
Moreover, the exclusive connexion of the ninth book with .Soma Pavamana 
map- gl\e a different cornpilexion to mpthological matter contained in another 
book. Thus A'liaaiat and Trita are here connected with the preparation of 
Soma in quite a special manner fcp. §§ iS, 23). As regards the BrMimanas, 
great caution should be exercised in discovering historicallp' primitive notions 
in them; for they teem tvith far-fetched fancies, speculations, and identi- 
fications^. ^ - 

In adducing parallel piassages as evidence, due regard should be paid 
to the context. Their ‘'real value can often only be ascertained by a minute 
and conqilex consideration of their surroundings and the association of ideas 
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which connects them with what precedes and fo]lo^^■s. After a careful estim- 
ation of the internal eMdence of the Veda, aided by such corroboration 
as the later phases of Indian literature may afford, farther light should be 
sought from the closely allied mtthologv of the Ir.rnians, Comparison •mill 
it may confiim the icsulls denied fiuui the Iiidaui iiiatcrial, or iihen the 
Indian evidence is inccmclusii e, m.iv en.il ile us either to decide what is old and 
new or to attain greater definiteness in teg.ird to h ed.c conceptions. Thus 
witliom tlie aid of the Aiesu, ;c Mould be impossible to arrive .it .mything 
like certain conclusions about the urjgm.il n.in.ie of the god Mitx.n 

The further step m.iy iioM' be t.aken cf exannn.ng the results of com- 
parative mytliology, in order to asterum if] ussible, Mheiein consists the Vedic 
heritage from the ]ndo-Europe.rn period .ir.d Mhat is the original sigiiinc.mce 
of tliat heritage. rin.ally. the teachings of ethnology c.ninot be neglected, when 
it becomes necessary to .iscertain Mhat elements surine from a still remoter 
stage of human development. Recourse to .til such e\ iJeiiee be\ oiid the range of 
the Veda itsglf must jitove a safeguard against on ilie one hand assuming that 
various mytliological elements are of puielv Indian oiigm. or on the other hand 
treating tlie Indu-Em-ope.tii period as the \en sutitiiig poml of all mytliologic.il 
notions. The latter view would be .is far from the tiuth ,is the assmiiptioii that 
the Indo-Europc.an language represents the very beginnings of .Vty.tn speech 

I OlDEMlERG, ZDMG. 40, 17.t. — S PVS. XX.\ I — ^ III, — ,1 Bl OOMFlELll, 
ZDMG. 4S. 542. — i IIRI. 51. — 5 Cp. OLniMrso, Hie Hymncn des Kigieda 1 . 
Berlin iSSS; E. V. -tUNOLD. K 7 . 34. 207. ,144; Hoiking, j,\O.S. 17, 23 — 42. — 

- HRI. 1S3. 194; 1. ScHRonrR, ^^ZK^!. 0, !20. — ' OK\ . 20 — 33. 

Cp. also Lidm'ig, Eber YlelhoJe Iiei Inierpiet-Uion des Rgred.a, ri.ig 1S90, 
HlLLEBR-lMir, VcdainterpretiUoii, Bieslau 1815. 

S 5 . The Avesta and Vedic Mythology. — We have seen that the 
evidence of the Avesta cannot be ignored b\ ihe student of Vedic mytho- 
•log)'. The affinity of the oldest form of the A\ estaii language Mith the dialect 
'of the Vedas is so groat r.i s\nla\. vocabul.iry, d.ct.on. metre, .ind general 
poetic styl^ that bv the mere applic.uion of phonetic Lims. Mhole rVvest.in 
'stanzas may be U'.tiisl.ited word for MOrd into Vedic. so .is to produce verses 
correct not only m form but in poetic spir.i b The aUinity in the dom.iin of 
mjthology is by no means so gieat. For the religious leform of Z.ir.tlhustra 
brought about a aery consider.ible displacement and tiansfonnation of m\tho- 
logical conceptions. If therefore Me possessed .\\estaii literature .is old as 
that of the RV,, the approxim.ition Mould ha\e been much greater in this 
respect. Still, the agreements in det.iil, in niitliologi no less tlian in cult, 
are surprisingly numerous. Of the iiianv identical teinis connected Mith the 
ritual it is here only necessary to mention b'edic r./;dir = Avest.in \'t7SfM. 
sacrifice, Ao/r — zaoiar, priest, ir/Zit/T'itw — fire-pi iest, fta~asa order, 

rite, and above all soma = /taoma, the intoxicating juice of the Soma plant, in 
both cults offered as the main lib.ition. pressed, jmrilied by a sieve, mixed 
M'ith milk, and describeil as the lord of plants, as growing on the mountains, 
and as brought doM’u by an eagle or e.tgles (c)!. S ,i7)- It is rather M'illi 
the striking correspondences in mythology that we .ire concerned. In both 
religions the term asm-a ahura is .qiphed to the highe.st go. Is, mIio in 
both are conceix’ed as mighty kings, drawn through the air in their MMt . 
chariots by swift steeds, and in character benevolent, almost entirely 
free from guile and immoral traits. Both the Iranians and the Indians ob- 
served the 'cult of fire, though under the different names of ^ 4 ’'” ^ttl 
The Waters, dj>ah = dpo, M'ere invoked by both, tliough not frequently b 
The Vedic Mitra is the aVvestan Mithra, the sun god. The Aditya Bhaga 
corresponds to bagha, a god in general; Vayu, ll'ifld is vayu, a genius of 
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air; Apam napat, the Son of Waters = Apam napat; Gandharva = Gandarewa 
and Krsanu = Keresani are divine beings connected with soma ~ haoma. 
To Trita Aptya correspond two mythical personages named Thrita and Athwya, 
and to Indra \'rtraban the demon Indra and the genius of victory A'eretliragna. 
Yama, son of Vivasvat, ruler of the dead, is identical with Yima, son of 
Vivahhvant, ruler of paradise. The parallel in character, though not in name, 
of the god A'aruna is .fhura Mazda, the wise spirit. The two religions also have 
in common as designations of evil spirits the terms druh — drtij and ydttc -5. - 
1 B VRTiior.oM\E iu Geiger and Kuii\’b Grundriss der iraiiischen Philologie, 
Yol. I, p. 1. — - Spiegei , Die Arische Tenode, T eipz.ig 18S7, p. 155. — 3 Spif.gej , 
op. cit. 225 — 33; Gruite, Die giiechibchen (_ulte iiiul Myllien, I, 86 — 97; OKV. 26 
—33; IIRI, 167—8. 

§ 6. Comparative Mythology. — In regard to the Indo-European 
period we are on far less certain ground. Many equations of name once 
made in the first enthusiasm of discovery and generally accepted, have since 
been rejected and very few of those that leraain rest on a finij foundation. 
Dyai'is = Zeu; is the only one which can be said to be beyond the range 
of doubt. Varuna = Oupctvo; though presenting phonetic difficulties, seems 
possible. I'he rain-god Parjanya agrees well in meaning with the Lithuanian 
thunder-god Perkunas, but the phonetic olajections are here still greater. The 
name of Bhaga is identical with the Slavonic bogu as well as the Persian bagha, 
but as the latter two words mean onl\ ’god’, the Indo-European word cannot 
have designated any individual deity. Though the name of U.sas is radically 
cognate to Aurora and Htur, the cult ol Dawn as a goddess is a specially 
Indian development. It has been inferred from the identity of mythological 
traits in the thunder-gods of the various brain hes of the Indo-European 
family', that a thunder-god existed in the Indo-European period in spite of 
the absence of a common name. I'here are also one or two other not im- 
probable equations based on identity of character only. That the conception 
of higher gods, nhose nature was connected witli light {Y div, to shine) and 
heaven idiv) had already been arrived at in the Indo-European period, is 
shown by the common name deivos (Skt. dcva-s, Lith. deva-s, Lat. deti-s), god. 
The conception of Earth as a mother (common to Vedic and Greek mytho- 
logy) and of Heaven as a father (Skt. Dyai/s pitar, Gk. Zsu irarep, Lat. 
Jupiter) appears to date from a still remoter antiquity. For the idea of 
Heaven and Earth being universal parents is familiar to the mythology of 
China and New Zealand and may be traced in that of Egypt ^ The practice 
of magical rites and the worship of inanimate objects still surviving in the 
Veda, doubtless came down from an equally remote stage in the mental 
development of m.mkind, though the possibility of a certain influence exer- 
cised by the primitive aborigines of India on their Aryan conquerors cannot 
be altogether excluded. 

I Gruppe op. cit. I, 97— 121 ; OKV. 33 — 8; HRT. 168 — 9. — 2 Tyloe, rrimitive 
Culture I, 326; Lanc, .Mythoioijy. Kncyclopaedia liritannica, p. 150 — i. 

II. VEDIC CONCEPTIONS OF THE AVORLD AND ITS ORIGIN. 

S 7. Cosmology. — The Universe, the stage on which the actions of 
the gods are enacted, is regarded by the Vedic poets as divided into the 
three domains' of earth, air or atmosphere, and heaven'. The sky when 
regarded as the whole space above the earth, forms with the latter the entire 
universe consisting of the upper and the nether world. The vault {ndka) of 
the sky is regarded a .5 the limit dividing the visible upper world from the 
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third or invisible woild of heaven, which is the abode of light and the dwelling 
place of the gods. Heaven, air, and earth form the favourite triad of the 
RV., constantly spoken of explicitly or implicitly (S, 10®. 90^ See.). The solar 
phenomena which appear to take place on the vault of the sky, are referred 
to heaven, while those of lightning, rain, and wind belong to the atmosphere. 
But when heaven designates the whole space above the earth both classes 
of phenomena are spoken of as taking place there. In a passage of the AV. 
(4, 14^ = VS. 17, 67) the ‘vault of the sky’ comes between the triad of 
earth, air, heaven and the world of light, -nhich thus forms a fourth division 5 . 
Each of the three worlds is also subdivided. Thus three earths, three atmo- 
spheres, three lieavens are sometimes mentioned; or when the universe is 
looked upon as consisting of two halves, we hear of six worlds or spaces 
(rajdijisi). This subdivision probably arose from the loose use of the word 
pvtlim ‘earth’ (i, 108 9 - 7, 104”)* in the plural to denote the three worlds 

(just as the dual pitarau, ‘two fathers’ regularly denotes ‘lather and mother’). 

The eart'i is variously called b/iumi, k.\am, k\d, g!nd, the great {ma/np 
the broad {pri/iivJ or lai'ti, the extended (iiitdnd'>, the boundless (apdrd)., or 
the place here {iJatu) as contrasted with the upper sphere (i, 22'?. 154 '•■t). 

The conception of the earth being a disc surrounded by an ocean does 
not appear in the Sanihitas. But it was naturally regarded as circular, being 
compared with a wheel (10, 89') and expressly called circular (/u’r/wu’ytfs’/irr) 
in the SB.® 

The four points of the compass are already mentioned in the RV. in 
an adverbial form (7,72'’; 10, 36 42 “) and in the AV. as substantives 
(AV. 15, 2 ‘ ft'.). Hence ‘four quarters’ {pradisah) are spoken of (10, 19'*), 
a term also used as synonymous with the whole earth (i, 164^^), and the 
earth is described as ‘four- pointed’ (10, 58®). Five points are occasionally 
mentioned (9,86'"; AAh 3, aq^tke.), when that in the middle (10, 42 ”7, 
where the speaker stands, denotes the fifth. The AV. also refers to si.x (the 
zenith being added; and even seven pointsS. The same points may be 
meant by the se\en regions {diiah) and the seven places {dhamd) of the 
earth spoken of in the RV. (9, 114^; i, 22'®). • 

Heaven or div is also commonly termed vyoinan, sky, or as pervaded 
with light, the ‘luminous space’, rocana (with or without divah). Designations 
of the dividing firmament besides the ‘vault’ are the ‘summit’ (sdnu), ‘surface’ 
(visiap), ‘ridge’ ( prsf/ia), as well as the compound expressions ‘ridge of the 
vault’ (i, 125SCP. 3, 2'-) and ‘summit of the vault’ (8, 92^)1. Even a ‘third 
ridge in the luminous space of heaven’ is mentioned (g, S 6 ^'>). When three 
heavens are distinguished they are very often called the three luminous spaces 
(b/'T rocand), a highest {id/arna), a middle, and a lowest being specified (5, 60®). 
The highest is also termed udara and parya (4, 26®; 6, 40 5 ). In this third 
or highest heaven (very often parame roca?ie or vyontan) the gods, the fathers, 
and Soma are conceived as abiding. 

Heaven and earth are coupled as a dual conception called by the terms 
rodasT, ksotil, dvydvaprl/iivT and others (§ 44), and spoken of as the two 
halves (2, 27'*). The combination with the semi-spherical sky causes the 
notion of the earth’s shape to be modified, when the two are called ‘the two 
great bowls {camvd) turned towards each other’ (3, 55““)- Once they are 
compared to the wheels at the two ends of an a.xle (ro, Sgt). 

The RV. makes no reference to the supposed distance between heaven 
and earth, except in such vague phrases as that npt even the birds can soar 
to the abode of Visnu (i, 155®). But the AV. (10, 8'®^ says that ‘the two 
wings of the yellow bird (the sun) flying to heaven are 1000 days’ journey 



10 lU. Religion, weltl. Wissensch. u. Kunst. i a, Vedic Mythology. 

apart’. A similar notion is found in the AB., nhere it is remarked (2, 17®) 
that ‘1000 days’ journey for a horse the heavenly world is distant from here’. 
Another Brlhmana states that the heavenly world is as far from this world 
as 1000 cows standing on each other iPB. 16, 8’’; ai.i^j. 

The air or intermediate space (cmtarikm) is hardly susceptible of per- 
sonification. As the region of mists and cloud, it is also called rajas which 
is described as watery (i, 1245 cp. 5, 85-) and is sometimes thought of 
as dark, when it is spoken of as ‘black’ (i, 8,43”}. The triple 

subdivision is referred to as the three spaces or rajdtnsi 14, 53 5 ; 5, 69 ‘J. 
The highest is then spoken of as uttama (9, 22'"), parama (3, 30 -j, or irtJya, 
the third (9, 74'’; 10,453. 123‘^L where the waters and Soma are and the 
celestial Agni is produced. Tlie two lower spaces are within the range of 
our perception, but the third belongs to ^'i?nu (7, 99 ‘cp, i, 155 5 ). The 
latter seems to be the ‘mysterious’ space once referred to elsewhere (10, 105^). 
The twofold subdivision of the atmosphere is commoner. Then the lower 
{upara) or terrestrial {parthiva) is contrasted with the heaveply {divyam or 
divaJi) space (1, 62 3 ; 533). The uppermost stratum, as being contiguous 

with heaven (div) in the twofold as well as the triple division, seems often 
to be loosely employed as synonymous wiili heaven in the strict sense. 
Absolute definiteness or consistency in the statements of different poets or 
even of the same poet could not reasonably be e.vpected in regard to such 
matters. 

The air being above the earth in the threefold division of the universe, 
its subdivisions, whether two or three, would naturally have been regarded 
as above it also; and one verse at least (i, <Si 3 cp. 90 clearly shows that 
the ‘terrestrial space’ is in this position. Three passages, liowever, of the 
RV. (6, 9‘; 7, 8o‘; 5, 81 >) have been thought to lend themselves to the 
view' that the lower atmosphere was conceived as under the earth, to account 
for the course of the sun during the night. The least indefinite of these 
three passages (5, Si-*j is to the effect that Savitr, the sun, goes round night 
on both sides (ubhayatah). This may, however, mean nothing more than 
that night is enclosed between the limits of sunset and sunrise. At any rate, 
the view advanced in the x\B. (3, 44-*) as to the sun’s course daring the night 
is, that the luminary shines upwards at night, while it turns round so as to 
shine downwards in the daytime. A similar notion may account for the 
statement of the R\'. that the light which the sun’s steeds draw is sometimes 
bright and sometimes dark (1,1153), or that the rajas which accompanies 
the sun to the east is different from the light with which he rises (10, 373). 

There being no direct reference to the sun passing below the earth, the 
balance of probabilities seems to favour the view that the luminary was 
supposed to return towards the east the way he came, becoming entirely 
darkened during the return journey. As to nhat becomes of the stars during 
the daytime, a doubt is expressed (i, 24“*), but no conjecture is made. 

The atmosphere is often called a sea (.samudra) as the abode of the 
celestial waters. It is also assimilated to the earth, inasmuch as it has 
mountains (i,32^&c.) and seven streams which flow there (i, 32^^&c.), 
when the conflict with the demon of drought takes place. Owing to the 
obvious resemblance the term ‘mountain’ {parvata) thus very often in the 
RV. refers to clouds*, the figurative sense being generally clear enough. The 
word ‘rock’ {adri) is further regularly used iii a mythological sense for ‘cloud’ 
as enclosing the cows released by Indra and other gods'’. 

The rainclouds as containing the waters, as dripping, moving and roaring, 
are peculiarly liable to theriomorphism as cows’", whose milk is rain. 
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The cosmic order or law prevailing in nature is recognised under the 
name of rta ” (properly the ‘course’ of things), which is considered to be 
under the guardianship of the highest gods. The same word also designates 
‘order’ in the moral world as truth and Tight’, and in the religious world as 
sacrifice or ‘rite’. 

I Roth, ZDMG. 6, 68. — = Cp. Si’..'\P. 122; KRV. 34, note n8. — 3 Hopkins, 
AJP. 4, 189. — 4 Bolllnskn, ZDilG. 41, 494. — 5 Bloomfield, AJP. 12, 432.— 
0 Cp. Weder, is. 10, 35S — 64. — 7 AIL. 357 — 9. — S KHF. 17S; Deleruck, ZVP. 
1S65, pp. 2S4 — 5. — 9 KHF. 1S7; Zft. f. deiitsciie Mytliologie, 3, 37S. — GW., 
V. WVB. 1894, p. 13. — ” I.UD'.viG, Religiose uml pliilosophisclie Anscliau- 
uiigeii des Veda (1875), p. 15; I.RV. 3, 2S4 — 5; IIarll/I, JA. (187S), ii, 105 — 6; 
Darmesteter, Onna/d et Aliriman. 13 — 4; OGR. 198. 243; KRY. 28; BRV. 3, 220; 
WC. 91 — 7. loo; Si'..\P. 139; ORV. 196—201; Jackson, Trans, of 10* Or. Con- 
gre.ss, 2, 74. 

Bruce, Vedic conccjition.. of tlic Karth, JRAS. 1S62, p. 321 ff.; BRV, I, i — 3; 
W.VLLIS, Cosmology of tlie Rig\cda (I.ondon 1887), ill — 17. 

§ 8. Cosmogony. — The cosmogonic mythology of the RAT fluctuates 
between two theories, which are not mutually e.vclubive, but may be found 
combined in the same t’erse. 'I'he one regards the universe as the result of 
mechanical production, the work of tire carpenter's and jo:ner’.s skill; the other 
represents it as the result of natural generation. 

The poets of the R\'. often employ the metaphor of building in its 
various details, when speaking of the formation of the world. The act of 
measuring is constantly referred to. I'hus Indra measured the si.v regions, 
made the wide e.vpanse of earth and the high dome of heaven (6, 47'3-‘f). 
A'i.snu measured out the terrestrial sjiaces and made fast the abode on high 
(i, 154'). The measuring instrument, sometimes mentioned (2, iS'^; 3, 
is the sun, with which Vanina performs the act (5,855). The Fathers 
measured the two worlds with measuring rods and made them broad (3,38 5 
cp. I, 190-). The measurement naturally begins in front or the east. Thus 
Indra measured out as it were a lioii.se witli mea.siires from the front (2,15’ 
cp. 7. 99“). Connected with this idea is that of spreading out the earth, an 
action attributed to -\gni. Indra, the Maruts, and others. As the Vedic house 
was built of wood, the material is once or twice spoken of as timber. Thus 
the poet asks; ‘iVhat was the wood, what the tree out of which they fashioned 
heaven and earth?’ (ic, .31' -- 10, 81 i). Tlie answer given to this question 
in a Ilrahmana is that Lrahm.a was the wood and the tree (TB. 2, 8, 9®). 
Heaven and earth are very often described as having been supported (skabk 
or sfab/i) with posts (skanihJui or sbambhaua), ljut the sky is said to be 
rafterle, 5 s (2, 15 4, 562; 10, 149'j, and that it never falls is a source of 
wonder (5, 2g^-, 6, 17'; 8, 45^). The framework of a door is called did; 
in such a frame of heaven Indra fixed the air (r, The doors of the 

cosmic house are the portals of the east through which the morning light 
enters (i, 113'; 4, 51^; 5,45')- Foundations are sometimes alluded to. 
Thus Savitr made fast the earth -with bands (10, 149’), Visnu fixed it with 
pegs (7, 995), and Brhaspati supports its ends (4, 50’ cp. 10, 89’). The 
agents in the construction of the world are either the gods in general or 
various individual gods; but where special professional skill seemed to be 
required in details, Tvastr, the divine carpenter, or the deft-handed Rbhus 
are mentioned. Little is said as to their motive; but as man builds his house 
to live in, so of Vi.snu atg^least it is indicated that he measured or stretched 
out the regions as an abode for man~X 5 . 49*5. ggs, cp. i, 155'’). ' 

TlieTiofionr of pafentage'lis” a creative agency in #the universe, chiefly 
connected with the birth of the sun at dawn and with the production of rain 
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after drought, has three principle applications in the RV. The first is tem- 
poral, as im olving the idea of priority. One phenomenon preceding another 
is spoken of as its parent. Thus the dawns generate (jan\ the sun and the 
morning sacrifice (7, 78^), while Dawn herself is born of Right (i, 1239). 
As the point of view is changed, contradictions with regard to such relation- 
ships naturally arise (cp. p. 48). When the rising of the dawn is ascribed 
to the sacrifice of the Fathers, the explanation is to be found in this notion 
of priority. Secondly, a local application frequently occurs. The space in 
w’hich a thing is contained or produced is its father or mother. Illustrations 
of this are furnished by purely figurative statements. Thus the quiver is 
called the father of the arrows (6, 755) or the bright steeds of the sun are 
termed the daughters of his car fi, 50’’). This idea of local parentage is 
especially connected with heaien and earth, raternity is the characteristic 
feature in the personification of D_\aus fsee § 11). and Dawn is constantly 
called the ‘daughter of Heaven’. SimilarU the Faith, who produces vegetation 
on her broad bosom (5, 84 d, is a mother li, 89' &c.). Fleaven and earth 
are, howe\ er, more often found coupled as universal parents, a conception 
obvious enough from the fact that heaven fertili.'es the earth by the descent 
of moisture and light, and further de' eloped by the observation that both 
supply nourishment to living being.-., the one in the form of rain, the other 
in that of herbage. They are characteristic.rlly the parents of the gods (,^ 44). 
As the latter are often said to ha\e cre.ated heaven and earth, we thus arrive 
at the paradox of the \'edic poets that the children produced their own 
parents; Indra, for instance, being described as having begotten his father 
and mother from his own body ('1,159'; 10. 54-5). .\gain, the raincloud 
cow is the mother of the lightning calf, or the heavenly waters, as carrying 
the embryo of the aerial fire, are its mothers, for one of the forms of the 
fire-god is ‘the son of waters' (g 24). ‘.Son of the steep’ also appears to 
be a name of lightning in the .-\V. (i, 13"^; cp. 26^ and RV. 10, 142-'). 
Thirdly, the notion of parentage aiises from a generic point of view: he 
who is the chief, the most prominent member of a group, becomes their 
parent. Thus Vayu, Wind, is f.ither of the .Storm-gods (i, 134“*), Rudra, 
father of the Tlaruts or Rudras, .Soma, father of plants, while Sarasvatl is 
mother of rivers. 

There are also tw'O minor applications of the idea of paternity in the 
RV. As in the Semitic languages, an abstract ([uality is quite frequently em- 
ployed in a figurative sense (which is sometimes mythologically developed) 
to represent the parent of sons who possess or bestow that quality in 
an eminent degree. Thus the gods in general are sons (stinavah or putraJi) 
of immortality' as well as sons of .skill, dak'a (8, 25-^ cp. § 19). Agni is 
the ‘son of strength’ or of ‘force’ (§ 35). Pusan is the ‘child of setting 
free’'. Indra is the ‘son of truth’ (8, 58'), the ‘child of cow-getting’ (4,32"), 
and the ‘son of might’ (savasah, 4,24'; 8, 81 his mother twice being called 
s'avasi, 8, 45^. 66'). Mitra-Varuna are the ‘children of great might’. Another 
application is much less common. As a father transmits his qualities to his 
son, his name is also occasion.ally transferred, something like a modern sur- 
name. Thus visvampa, an epithet of Tvastr, becomes the projier name of 
his son. Analogously the name of Vivasvat is applied to his son Mann in 
the sense of the patronymic Vaivasvata (Val. 4'). 

' A mythological account of the origin of the universe, involving neither 
manufacture nor generation, is given in one of the latest hymns of the R^'., 
the well-known puru;a-sttkta (10, 90). Though several details in this myth 
point to the most recent period of the RV., the main idea is very primitive. 
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as it accounts for the formation of the rvorld from the body of a giant.' 
With him the gods performed a sacrifice, rvhen his head became the sky, 
his navel the air, and liis feet the eardr. From his mind sprang the moon, 
from his eve the sun, from his mouth Indra and Agni, from his breath, wind. 
The four castes also arose from him. His moiilh became the hrahmana, 
his arms the rajanya or warrior, his thighs the vatya, and his feet the 
nidra. ' The interpretation given in the lumn itself is pantheistic, for it is 
there said (v. 2) that Purusa is ‘all this, both what has become and what 
'shall lie’. In the .hV. (10, 17) and the Fpanisads (Mund. Up. 2, i*“) 
Purusa is also panlheistically interpreted as identical with the universe. He 
is also identified with Brahma (Chand. Up. i, 7=). In the .SB. (ii, i, 6^) he 
is the same as Prajlpati, the creator. • 

There are in the la-,t book of the RV. some hymns which treat thei 
origin of the world philosophically rather than m\ ihologically. Various passages 
show that in the cosmological speculation of t'.ie RV. the sun was regarded 
as an important* agent of generation. Titus he is called the soul {lUmd) of 
all that moves and stands (i. 1 1 5 ‘J- Statements such as that he is called 
by many names though one (i. i04'''; 10. 114? cp. V.hl. 10^) indjeate that his 
nature was being tentatively ab^trai ted to that of a suineme god, nearly 
approaching that of the later conception of Br.rhma. In this sense the sun . 
is once glorified as a great power of tltc tini\ erse under the name of the 
•golden einbiao’, /ii/-am-a-gaii /la, in R\ . to, 121.'’ It is he who measures 
out space in the air and shines where the sim rises (vv. In the last 

verse of this hymn, he is called Prajapati ', ‘lord of created beings’, the name 
which became that of the chief god of tlie Brrdiin.nn is. It is significant that 
in the only older iiassage of the RV. in which it occurs (4, 53“), prajapati is 
an epithet of the solar deitv Sa \ilr, w ho in the same hv mn ( \W'r is .said to ~ 
-rule over what iuon es _aiid "staiuls \ 

There are two other cosmogonic hymns which both e.vplain the origin 
of the universe as a kind of etolulion of the e.vistent (sat) from the non-e.Yistent 
(asat). In 10, 72'^ it is said that Brahmanaspati forged together this world 

like a smith. From the non-e.\isteni the c.vistent was produced. Thence in 

succession arose tlie earth, the spaces, Aditi with D.aksa; and after .Vditi the 
gods were born. The gods then brought forward the .sun. There were eight 
sons of Aditi, but tlie eighth, M.^rlanda, she c.ial awa\-j she brought him to 
be born and to die (i. e, to rise and sett. 'I'hree stages can be distinguislied 
ill this hymn: first the world i.s jiroduccd, then the gods, and Lastly the sun. 

In RV. 10, 129, a more ab.stract and a very sublime h}inn, it is affirmed 

that nothing 'existed in the beginning, all being void. Darkness and space ‘ 

enveloped the undifferentiated watens (cp. 10,82“. 121^, AV. 2, 8j. The 
one primordial substance (ekani) was produced by heat. Then desire (kdma'), 
the first seed of mind (inaiias) arose. This is the bond between the non- 
existent and the existent. By this emanation the gods i-aine into being. But 
here the poet, overcome by his doubts, gives up the riddle of creation as 
unsolvable. A short hymn of three stanzas (10, 190) forms a sequel to the 
more general evolution of that just described. Here it is stated that from 
heat (tapas) was produced order (rta)-, then night, the ocean, the year; tlie 
creator (dhdta) produced in succession sun and moon, heaven and earth, 
air and ether. 

In a similar strain to RV. 10, 129 a Brahmana passage declares that 
‘formerly nothing existed, neither heaven nor earth nor atmosphere, which 
being non-e.xistent resolved to come into being’ (TB. 2, 2, ff.). The regular 

cosmogonic view of the Brahmanas requires the agency of a creator, who is 
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not, liowever, ahv.iys the starting point. The creator liere is Prajapati or 
the personal Eralima, who is not only father of gods, men, and demons, but 
^■is the All. Prajapati is here an anthropomorphic representation of the desire 
which is the first seed spoken of in RV. lo, 129. In all these accounts the 
starting point is either Prajapati desiring ofispring and creating, or else the 
primeval waters, on which lloated Hiianyagarbha the cosmic golden egg, 
whence is produced the spirit that de.sires and creates the Uni\ erse. This 
fundamental contradiction as to the prioritt' of Prajapati or of the rvaters 
appears to be the result of combining the theory of evolution with that of 
creation, besides this there are many minor conflicts of statement, as. for 
instance, that the gods create Prajapati and that Prajapati creates the gods’. 
The account given in the Chandogya Brahniana (S, 19) is that not-being 
became being; the latter changed into an egg, which after a year by splitting 
in two became heaven and earth; whatever was produced is the sun, which 
is Brahma® fcp. Ch. Up. 3, 19 Again, in the Brhadaranyaka Upanisad 
(5, 6’), the order of evolution is thus stated: In the beginaiing waters were 
this (universe); they produced the real isatyam)-, from this was produced 
Brahma, from Brahma Prajapati, from Prajapati the gods. 

The All-god appear-s as a creator in the AV. under the new names of 
Skambha, Support, Prana"*, the personifled breath of life (AV. ii, 4), Rohitn. 
as a name of the sun, Kama, Desire, and various others'". (The most notable 
cosmogonic myth of the Brahmanas describes the raising of the submerged 
earth by a boar, which in. post-Vedic mythology developed into an Avatar 
of Vijtju.'b ) 

I O.ST. 5, 52. — 2 O.ST. 5, 175, note 271: DRV. 2, 422 ff.; D.VR.UESTETJta, Ilaiir- 
vatat et Amerctat, S3; OK\ . 232, note 2. — j SPH. 27 — S; IIRI. 208. — 4 SPIl. 
29. K 5 OGR. 295; VC. 50—1. — ^ O.'sr. 5, 48. _ 7 O.ST. 4, 20 IT.; I!RT. 20S— 9. 
— 8 -WrijER, IS. 1, 261. — ^ Spit. 69—72. — I-IRI. 209. — ” Macdoneli., 
JRAS. 1S95, pp. 17S— 89. 

llvufj, Die Kosmo.e'Onie rler In.ler, .\ll;;e;nciiie Zeitmig, 1S73, p. 2373 ff.; Vr.iiKR, I>. 
g, 74; LfnwiG, Die philosophi^ciicn vind rcligioscn Anschaimngen clcs Veda; All.. 
217; BRI. 30 — 1; SciluRMVN, Philcsophische Uymnen aus der Rig- and -Vtharva- 
veda Saiphita, Munchen 1S87; I.UKAS, Die GiundbegrilTe in den Kosmogonien der 
alten Volker, i.eipzig 1893, pp. 65 — 90. 

S 9. Origin of gods and men. — A-) most of the statements con- 
tained in the Vedas about the origin of the gods have already been mentioned, 
only a brief summary need here be added. In the philosophical hymns the 
origin of the gods is mostly connected with the element of water'. In the 
AV. (10, 7-5; they arc said to have arisen from the non-existent. According 
to one cosmogonic hymn (10, lap'') they were born after the creation of 
the universe. Othenvise they are in general described as the children of 
Heaven and Earth. In one passage Ho, 63-') a triple origin, apparently 
corresponding to the triple division of the universe, is ascribed to the gods, 
when they are said to have been ‘born from Aditi, from the waters, from 
the earth’ (cp. i, 139“). According no doubt to a secondary conception, 
certain individual gods are spoken of as having begotten others. Thus the 
Dawn is called the mother of the gods (i, 113'^) and Brahmanaspati (2, 26®), 
as well as Soma (9, 87”), is said to be their father. A group of seven or 
eight gods, the Adityas, are regarded as the sons of Aditi. In the AV. some 
gods are spoken of as fathers, others as sons^ (AV. i, 30^). 

The Vedic conceptions on the subject of the origin of man are rather 
fluctuating, but the human race appear generally to have been regarded as 
descended from a first man. The latter is called either Vivasvat’s son Manu, 
who was the first sacrifice!' (10, 63?) and who is also spoken of as father 
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Manus (i, 80'®); or he is Yama Vaivasvata, Vivasvat’s son, who with his 
twin sister Yami produced the human race. The origin of men, when thought 
of as going back beyond this first ancestor, seems to have been conceived 
as celestial. Vivas vat ("§ 18) is the father of the primeval twins, while once 
the celestial Gandharva and the water nymph are designated as their highest 
kin (10, 10*). Men’s relationship to the gods is sometimes also alluded to 
and men must have been thought of as included among the offspring of 
Heaven and Earth, the great parents of all that exists. Again, Agni is said 
to have begotten the offspring of men (1,96 ’*•■*), and the Angirases, the 
semi-divine ancestors of later priestly families, are described as his sons. 
Various other human families are spoken of as independently descended 
from the gods through their founders Atri, Kanva, and others (i, 139®). 
Vasistha (7, 33”) was miraculously begotten by Mitra and Varuna, the divine 
nymph UrvasT having been his mother. To quite a difl'erent order of ideas 
belongs the conception of the origin of various classes of men from parts 
of the world gftint Purusa^ (§ 8, p. 13). 

I SPH. 32. — 2 OST. 5, 13!., 23 f., 3S f. — 3 BRV. i, 36. — 4 ORV. 275 — 7. 

125 — S. 

III. TPIE VEDIC GODS. 

S 10. General character and classification. — Indefiniteness of out- 
line and lack of indi3iduality characterize the Vedic conception of the gods. 
This is mainly due to the fiict that they are nearer to the physical pheno- 
mena which they represent, than the gods of any other Indo-European people. 
Thus the ancient Vedic interpreter Yaska' (Nir. 7,4) speaking of the nature 
of the gods, remarks that what is seen of them is not anthropomorphic at 
all, as in the case of the Sun, the Earth, and others. The natural bases ot 
the Vedic gods have, to begin with, but few specific characteristics, while they 
share some of the attributes of other phenomena belonging to the same 
domain. Thus Dawn, Sim, Fire ha\e the common feature^ of being luminous, 
dispelling darkness, appearing in the morning. The absence of distinctiveness 
must be still greater when several deitie-, have sprung from different aspects 
of one and the same phenomenon. Plence the character of each Vedic god 
is made up of only a few essential traits combined widi a number of other 
features common to all the gods, such as brUlianre, power, beneficence, and 
wisdom. Certain great cosmical functions are predicated of nearly every 
leading deity individually. The action of sup[)oiting or establishing heaven 
and earth is so generally attributed to them, that in the AV. (19, 32) it is 
even ascribed to a magical bunch of darbha grass. Nearly a dozen gods 
are described as haring created the two worlds, and rather more are said to- 
have produced the sun, to have placed it in the sky, or to have prepared 
a path for it. Four or five are also spoken of as having spread out the 
earth, the sky, or the two worlds. Several (Surya, Savilr, Pusan, Indra, Pra- 
janya, and the Adityas) are lords of all that move.s and is stationary. ) 

Such common features tend to obscure what is essential, because in 
hymns of prayer and praise the) naturally assume special prominence. Again, 
gods belonging to different departments, but having prominent functions in 
common, are apt to be approximated. Thus Agni, primarily the god of 
terrestrial fire, dispels the demons of darkness with his light, while Indra, the 
aerial god of the thunderstorm, slays them with his lightning. Into the con- 
ception of the fire-god further enters his aspect as lightnyig in the atmosphere. 
The assimilation is increased by such gods often being invoked in pairs. 
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These c&m’j.natf jns r==ult ui attributes f.eculiar to the one god attachiog them- 
selves to the jtlTcr. even shm the latter appears alone, Thu^ Agiai comes 
to tje ca'-'.eb a orni-rirhieT. Yrtra-itayer. ■R-jirier cf caws and water.', snn and 
da-ivns. attrbiite' ,.[1 jriaiarlly Leljr,,:: to I- I:a. 

VThe 17 , ledaiteLLe'-! >uf uutliiie tuuieu uj tl-e poa-^ejji.oQi ol so maEv com- 
mon attributes, cofjplei with the ter.der.oy to wipe out the fcw dhticctive 
ones by assigning nearly every power to c’. err god. renders identification of 
one god vrii’i anioither ea-y, £jch rdcEt.ficstior.s are as a matter of fact 
frequent ;n the RV, ‘ Ihus a [ oet addressing the fire-god e.’cclairns; ’rhon 
at thy birth- O -Agmb art Varanr; when Ifir.di;.. thou becLimest Mitra. in thee. 

O son of strength, all gods are centtei; thru art India to the »orshipfier’ 
<5, 3‘j.-* Refieaioos in particnlcr on the r.:t_re :f Agni. so important a god 
in the eyes of a p/rieslhooil ide.'Otcl tj z. fire cult, on h;s many mani- 
festations a.s individual fire-, or. cartit. and on hi' other aspects as atmoi spheric 
fire in liglitaTig and as cde.tti:! fire in. the = ir. aspects which the Vedic 
poets are forri of alluring to in r'dile-. gd suggest the idea that various 
deities arc but different formn of r. 'ir-gde di'-rne being. This idea is foundi 
in more than one f>as-age of the 1-V.' 'The ore being prieAs .speak of in' 
many ways; they ca'l it .-vgr'. Yama. l.frTar's'. aif ' i, lou.-* ; tp. AV. lo. 
t3, 4'b'- ‘’Priests aoa poets vrth v ;ri' make into many the bird i= the sun 
that is bat one' iic. iig-y jThu'', i" appears ti't by the end of the Rig\ edici 
period a kind of polstheiVuc monothei'.T. had been arrived at. Vfe find there! 
even the incipient pantheistic concepron cf a deity representing not only all , 
the gods but nature a.s wcli. Tor the goddess Aditi is identified not only v 
with all the gorh, but %vith men. all that has been and shall be born, air, '' 
and heaven 'll, S9'’,i; and Prajh: ati no: only the one god above all gods, 
but embraces all things fio, i2i'-‘ i. This pantheistic view becomes fully deve- 
loped in the .-W. ('to, -i^ e-xpLcitly accepted in the later Vedic 

literature 

In the olrler parts of the lY. . indi'. idual gjcs are often imoked as the 
highest, but this notion is not carr.el cut to its logical concliisi'On. The fact 
that the Ved'c poets frequently seem to be uncrossed in the praise of the 
particular deity the} luippcn to be int eking, that they exaggerate his attributes', 
to the point of inconsistcnc} , has gu en ri'e t'j the much discussed theory' 
which M-ix Mil LLLP. originated and tJ which he has giien the name of Heno- 
theism or Katlienotheisin j. .According t'j this tlicory. ‘the belief in. individuah 
gods alternately regarded as the highest, the Vedic poets attribute to the_ 
god they happen to be addre'sing all the highest traits of divinit}', treating 
him for the moment as if he ivere an absolutely independent and supreme ’ 
deity, alone present to the mind. Against this theory it has been urged 
that Vedic deities are not represented ‘as independent of all the rC't’, since no ’ 
religion brings its gods into more frequent and varied ju.xtaposition and com- « 
bination, and that even the rnightieat gods of the Veda are made dependent 
on others, d'hus A'aruna and Surta are subordmale to Indra (i, loi^), Va- 
runa and the .^hans submit to the power of k'i.snu f i, 156**], and Indra , 
Mitra-V aruna, ukr yaman, Rudra cannot resist the ordinances of Savitr 12, 38 
It has been iurther” pointed out thaFTn the frequent hymns addressed to the 
visvedevah, or Ail-gods, all the deities, even the lesser ones, are praised in 
succession, and that as the great mass of the Vedic hymns was composed 
for the ritual of the Soma offering, which included the w'orship of almost ' 
the entire pantheon, the technical priest could not but know the exact rela- 
tive position of each god in that ritual. Even when a god is spoken of as 
unique or chief (cka), as is natural enough in laudations, such statements 
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rose their temporaril)- monotheistic force through the modifications or cor- 
lectioiis supplied by the conte.-ct or even by the same verse. Thus a poet 
says that ‘Agni alone, like Varuna, is lord of wealth’. ^ It should also be 
remembered that gods arc constantly invoked in pairs, triads, and larger groujis, 
e\en the exalted \'aruna being mostly addressed in conjunction with one 
other god (as in 6, 67) or with several other gods j (as in 2, 28). Heno- 
theism is therefore an appearance rather than a reality, an appearance pro- 
duced by the indefiniteness due to undeveloped anthropomorphism, by the 
lack of any Vedic god occupxing the position of a Zeus as the constant 
head of the pantheon, by the natural tendency of the priest or singer in 
extolling a particular god to exaggerate his greatness and to ignore other 
gods, and by the growing belief in the unity of the gods (cf the refrain of 
3, 55), each of whom might be regarded as a type of the divine. Heno- 
theism might, however, be justified as a term to express the tendency of the 
RV. towards a kind of monotheism. 

The VeAc gods, as has been shown, had a beginning in the view of 
the \’edic poets, since they are described as the ottspring of heaven and 
earth or sometimes of other gods. This in itself implies different generations 
of gods, but earlier (purvc'i gods are also e.xpressl) referred to in several 
passages (7, 21" cicc.). An earlier or first age of the gods is also spoken of 
(10, 72 “•• 3 ). The AV. tii, S '“j speaks of ten gods as having existed before 
the rest. The god-, too. were oiiginally mortals. This is e.xpressly stated 
in the AV. (ii, 5 ‘ 5 . 4, 11 "j. 'I’he Erahmanas state this both of all the gods 
(SB. IO, 4, 3S) and of the individual gods Indra (AB. S, 14^), Agni (AB. 3, 4), 
and Prajapati fSB. 10, i, 3 'j^- I'hat they were oiiginally not immortal is 
implied in the R\'. For immortality was be,stu\ved on them b}' Savitr (4, 54 
= VS. 33, 54) or by Agni (6, yt; AV. 4, 23®). Tliey are also said to have 
obtained it bv drinking Soma (9, 106* cp. lop^'s), which is called the prin 
ciple of immortality (SB. 9, 5, i ^). In another passage of the RV. (10, 53”’), 
they are said to hav e acquired immortality, but by w'hat means is not clear. 
According to a later conception Indra is stated to have conquered heaven 
by iapas or austeritv (10, i67'j- The gods are said to have attained divine 
rank by the same means (TB. 3, 12, 3'), or to have overcome death by con- 
tinence and austerity (AV. ii, 5“’) and to have acquired immortality through 
Rohita (AV. 13, i?). LKewheie the gods are stated to have overcome death 
by the performance of a certain ceremony (TS. 7, 4, 2'). Indra and several 
other gods are said to be imaging (3, 46' tvc.), but whether the immortalitv 
of the gods was regaided by the Vedic poets as absolute, there is no evi- 
dence to show. According to the post-Vedic view their immortality was only 
relative, being limited to a cosmic age. 

The physical appeal ance of the gods is anthropomorphic, though only 
ill a shadowy manner; for it often represents onl)- aspects of their natural 
bases figuratively described to illustrate their activities 7 . Thus head, face, 
mouth, cheeks, e3'es, hair, shoulders, breast, belly, arms, hands, fingers, feet 
are attributed to various individual gods. Head, breast, arms, and hands are 
chiefly mentioned in connexion with the warlike ecjuipment of Indra and the 
Maruts. The arms of the sun are simply his rays, and his eye is intended 
to represent his ph}sical aspect.. The tongue and limbs of Agni merely 
denote his flames. The fingers of Trita are referred to only in order to 
illustrate his character as a preparer of Soma, and the belly of Indra only 
to emphasize his powers of drinking Soma®. ^Two or three gods are spoken 
of as having or assuming all forms {visvarupa). It ig easy to understand 
that in the case of deities whose outward shape was so vaguely conceived 
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and whose connexion ■with natural phenomena ivas in many instances still 
clear, no mention of either images f§ 66 cl or temple^ is found in the RV. 

Some of the gods are spoken of as -wearing garments. Thus Dawn is 
described as decked in gay attire. Some of the gods are equipjjcd with 
armour in the shape of coats of mail or helmets. Indra is regularly armed 
wth a bolt ivajra). -ivhile to others spears, battle-axes, bows and arrows are 
assigned. The gods in general are described as driving luminous cars, nearlv 
every individual deity being also said to possess one. The car is usuallr 
dra-wn by steeds, but in the case of Pusan by goats, of the Maruts perhaps bv 
spotted deer as well as horses, and of Usas. by cows as well as horses. 

In their cars the gods are frequently represented as coming to seat 
themselves on the layer of strewn grass at the sacrifice, which, however, 
from another point of view, is supposed also to be conveyed to them in 
heaven by Agni (§ 35). The beverage of the gods is Soma. IMiat they 
eat is the fasourite food of men and is of course represented by what is 
offered to them at the sacrifice. It consists of milk in its various forms, 
butter, barley, and (though perhaps not in the oldest A'edic period) rice; 
cattle, goats, and sheep, 1x1111 a preference for the animal which in some 
way is most closely connected with a deiti-'s peculiar qualities. Thus the 
bull or the buffalo, to which Indra is so often compared, is offered to him 
and eaten by him. sometimes in e.xtraordinary numbers (§ 22). Analogously, 
Indra's steeds are supposed to eat grain". The abode of the gods is vari- 
ously described as heaven, the third heaven, or the highest step of Visnu. 
where they live a joyous life exhilarated by Soma. The gods on the whole 
are conceived as dwelling together in harmony and friendship”. The only 
one who ever introduces a note of discord is the warlike and overbearing 
Indra, He once appears to have fought against the gods in general ("4, 3b3-5) 
he slew his own father b? 22], and shattered the car of Dawn ($ 2c). 
He seems also to have threatened on one occasion to slay his faithful com- 
panions the Maruts fg 29). 

The gods representing the chief powers of nature, such as fire, sun, 
thunderstorm, appeared to the successful and therefore optimistic Vedic 
Indian as almost exclusive!}' beneficent beings, bestowers of prosperitv'. The 
only deit)- in whom injurious features are at all prominent is Rudra. Evils 
closely connected with human life, such as disease, proceed from lesser 
demons, while the greater evils manifested in nature, such as drought and 
darkness, are produced by powerful demons like Vrtra. The conquest of 
these demons brings out the beneficent nature of the gods all the more pro- 
minently. The benevolence of the gods resembles that of human beings. 
They are preeminently the receivers of sacrifice, the hymns to them being 
recited while the Soma is pressed, the offering is cast in the fire, and priests 
attend to the intricate details of the rituaPu They are therefore the friends 
of the sacrificer, but are angry -with and punish the niggard. This is especially 
the case with Indra. who at the same time is not altogether free from arbi- 
trariness in the distribution of his favours ’3. 

The character of the Vedic gods is also moral. All the gods^+ are 
'true’ and ‘not deceitful', being throughout the friends and guardians of honesty 
and righteousness. It is, however, the Adityas, especially Varuna, who are 
the chief upholders of the moral law. The gods are angry with the e-vil-doer, 
but it is Varuna’s wrath which is most closely connected witli the conception 
of guilt and sin. Agni also is invoked to free from guilt, but this is only 
one of many prayers addressed to him, not their chief purport as in the 
case of Varuna. Indra too is a punisher of sin, but this trait is only super- 
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ficially connected with his character. The standard of dixine morality of 
course reflects only an earlier stage of civilization. Thus eien the alliance 
ofVaruna xvith righteousness is not of such a nature as to prevent him from 
employing craft against the hostile and deceitful man. But towards the good 
and pious the faithfulness of X'aruna is unswerving. Indra, however, is occa- 
sionally not above practising deceitful wiles even without the justification of 
a good end'h 

Moral elevation does not, however, occupy so high a position as power 
among the attributes of the Vedic gods. Epithets such as flrue’ and ‘not 
deceitful’ are far less prominent than such as ‘great’ and ‘mighty’. The gods 
can do whatever they will. On them depends the fulfilment of wishes. They 
have dominion over all creatures; and no one can thwart their ordinances 
or live beyond the time the gods .ippoint'”. ■ 

The RV. as well as the AV. states the gods to be 33 in number 
(3, 69 &c.; AV. 10, 7‘j), this total being several times expressed as ‘thrice 

eleven’ (8, 3^j&c.). In one passage (i, 139 eleven of the gods are 

addressed as being in heax-en, eleven on eartli, and eleven in the waters 
I == air). The AV. (10, 9 similarly divides the gods into dwellers in heaven, 
air, and earth, but without .specifiing any number. The aggregate of 33 
could not always hax'e been regarded as exhau.sti\-e. for in a few passages 
{i, 34”. 45’; 8, 33 h 39'’) other gods are mentioned along with the 33. In 
one verse (3, 9^ = 10, 52“ = VS. 33, 7) the number of the gods is by way 

of a freak stated to be 3339. They are also spoken of in a more general 

way as forming three troops (6, 5 id. A threefold dix ision is implied xvhen 
the gods are connected xvith heaven, earth, and xvaters (7, 35”; 19, 49“. 65°). 
The Brahmanas also give the number of the gods as 33. The SB. and the 
AB. agree in dividing them into three main groups of S Vasus, ii Rudras, 
12 Adityas, but xvhile the .“il!. adds to these either (4, 5, 7-) Dyaiis and 
PfthivI (Prajapati being here a 34th) or Indra and J’rajdpati (ii, 6, 3 ’), the 
AB. (2, 18“) adds A'asalkiira and Prajapati, to make up the total of 33. 

Folloxving the triple classification of RV. i, 139 Yaska (Nir. 7, 5) divides 
the different deities or forms of the same deity enumerated in tlie fifth chapter 
of the Naighantuka, into the three orders of prt/iivlstliinia, terrestrial (Nir. 
7, 14 — 9. 43), autarik^asthana , inad/iyainasfkaiia, aerial or intermediate (10, 

I — 11.50), and dynst/idua, celestial (12, i — 46). He further remarks that 
in the opinion of his predecessors who expounded the Veda {nairtiktah) 
there are only three deitie.s'g Agni on earth, Vayu or Indra in air’®, Surva 
in heaven ’9. (This xiexv max be based on such jias.sages as RV. 10, 158': 
‘May Surya protect us from heaven. \ ala from air, Agni from the earthly 
regions’.) Each of these he continues has various appellations according to 
differences of function, just as the same person may act in the capacity of 
hotr, ad/ivaryu, brahnian^ udgdtr. Ydska himself does not admit that all the 
various gods are only forms or manifestations of the three representative 
deities, though he alloxvs that those forming each of the three orders are 
allied in sphere and functions. The fifth chapter of the Naighantuka on 
xvhich Yaska comments, contains in its enumeration of gods a number of 
minor deities and deified objects, so that the total far exceeds eleven in each 
division. It is worthy of note that in this list of gods the names of Tvastr 
and Prthivi appear in all the three spheres, those of Agni and Usas in both 
the terrestrial and the aerial, and those of Varuna, Yama, and Savitr in the 
aerial as xvell as the celestial. 

An attempt might be made to classify the various* Vedic gods according 
to their relative greatness. Such a division is in a general xvay alluded to 
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in the RV. \\hcre they are spoken of as great and small, }Oung and old 
(i, 21^^). It is probable that this statement represents the settled riew of 
the Yedic poets as to gradation of rank among the gods (cp. pp. 14. 17). 
It is only a seeming contradiction when in one passage (8, 30') it is said 
with reference to the gods, ‘none of ton is small or young; you are all 
great’; for a poet addressing the gods directly on this point could hardly 

have expressed iiimself differently. It is certain that two gods tower above 

the rest as leading deities about equal in power, Indra as the mighty warrior 

and Varuna as the supreme moral mler. The older form of Varuna became, 

owing to the predominance of his ethical qualities, the supreme god of 
Zoroastrianism as Ahura Mazda, while in India Indra de^■eloped into the 
warrior god of the conquering Aryans. Varuna appears as preeminent onlv 
when the supreme laws of the physical and moral world are contemplated, 
and cannot lie called a popular god. It has been held by various scliolans 
that Varuna and the Adityas were the highest gods of an older period, but 
were later displaced ijy Indra (p. aS). There i.s at any rate no> evidence to 
show that Indra even in the oldest Rigvedic period occupied a subordinate 
position. It is true that Ahura Mazda is the highest god and Indra only 
'a. demon in the Ai esta. Rut c\en if Indra originally possessed coordinate 
power with h'aruna in the Indo-Iranian period, he was necessarily relegated 
to the background when the reform of the .Vvcstan religion made Ahura 
Mazda supreme^” fcp. p. 28). Next to Indra and, Varuna come the two great 
ritual deities Agni and .tionia. These two along with Indra are, judged by 
the frequency of the hymns addressed to them, the three most popular deities 
of the RV. For, roughly speaking, three-fifths of its hymns are dedicated to 
their praise. 'J'he fact that the hymns to -\gni and Indra always come first 
in the family books, while the great majority of the hymns to Soma have a 
whole book, the ninth, to themselves, confirms this conclusion “b Following 
the number of the hymns dedicated to each of tlie remaining deities, com- 
bined with the frequency with uhich their names are mentioned in the RV.. 
feeg^cktsses of gods mat be ilist iiigimlied: 1 1 Indra, -Amii, Soma: 3 ) Asviiis. 
Marats, Varuna; JJTTs.ts, 'SavlTr, llrhaspatmSuiqa, Ksan; 4j_Vayu. Dyava- 
prtKrvq VTsnuj Rudra; 5) Vaina. Tarjanya--. The statistical standard can 
Tif-eotrrsE~l 5 e''MTy a partial guide. For Wruno. is celebrated (mostly together 
with iMitra) in only about thirty hymns, his name being mentioned altogether 
about 250 times, while the .\svins can claim over 50 hvmns and are named 
over 400 times. Yet they cannot be said to approach Varuna in greatness. 
Their relative prominence is doubtless owing to their clo.ser conne.xion with 
the sacrifice as deities of morning light. -Vgaiii, the importance of the iMaruts 
is due to their association with Indra. Similar considerations would have to 
enter into an estimate of the relative greatness of other deities in the list. 
Such an ^stimate involves considerable difficultie.s and doubts. A classification 
according to gradation.s of rank would therefore not afford a sati.sfactorv basis 
for an account of the Vedic gods. 

Another but still less satisfactorj’ classification, might take as its basis 
the relative age of the mytliological conception, according as it dates from 
the period of separate national Indian existence, from the Indo-Iranian, or 
c/the Indo-European epoch. Thus Brhaspati, Rudra, Vfsnu may be considered 
the creations of purely Indian mytholog}'; at least there is no adequate 
^ evidence to show that they go back to an earlier age. It has already been 
indicated (| 5) that a number of mj'thological figures date from the Indo- 
^Iranian period. But as to whether any of the Vedic gods besides Dyaus may 
•' be traced back to the Indo-European period, considerable doubt is justified. 
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A classification according to the age of the mythological creation would there- 
fore rest on too uncertain a foundation. 

The stage of personification which the ^'arious deities represent, might 
furnish a possible basis of classification. But the task of drawing a clear 
line of demarcation would involve too many difficulties. ■■ 

On the whole, the classification of the Vedic deities least open to ob- 
jection, is that founded on the natural bases which they represent. For though 
in some cases there may be a doubt as to what the physical substc^e really 
is, and a risk is therefore involved of describing a particular. -diS^y in the 
wrong place, this method offers the advantage of bringing together deities of 
cognate character and thus facilitating comparison. It has therefore been 
adopted in the following pages. The various i)henoindna have been grouped' 
according to the triple division suggested by the RV. itself and adhered to 
by its oldest commentator. 

I 0,JT. 5, 219; LRI. 2G; EDA. 12—14; ORV. 100. — 2 [IRI. 138—40. — 3 MM., 
ASL. 526. 532. 546; Chips I, 28; OCR. 266. 285. 298 f. 312 ff.; Science of Religion 
52; PhR. iSoff. ; OST. 5. Of. 12 f. 125; 00.3,449; Ecai.r.R, OO. 1,227; LRV. 
3, XXVII f.; KRV. 33; note 113; Zi.mmi'u, ZD.\. 1917;, >75; IIillehr.v.nd'I', Varuna 
und Mitra, 105; URL 26. — 4 ■\VnUM'Y, P.VOS., Oct. iSSi; ORV. loi; lloi’Ki.NS, 
Henotheisin in liie Rigveda, in Classical studies in honour of II. Drisler (New York 
1894), 75— ii>3; Rffl. 139 Xc. — 5 .SVI . 134; cp. ZDJIG. 32, 300. — “ IMuir, JR.t.S. 
20, 41— S; OST. 4, 54— S; 5, 14-17; up. AV. 3, 223; 4, 141; sp. ,, 7, 31; 
AB. 6, 20S; TS. i, 7, i3; 6, 5, 3»; IIRI. 187. — 7 XiRncrv 7, 6. 7. — s \\c. 9. — 
9 ORV. 347. 353. 355. 357-8. — 10 ORV. 93. — II OST. 5, 18. — 12 ORV. 238. 
— 13 BRV. 3, 203-4. — H 1!RV. 3, 199. — 15 ORV. 282. — i<3 OST. 5, 18—20; 
ORVh 97 — loi ; 2S1 — 7. 293—301. — 17 K.vrv,\Y \N.\, San .inukrainapr, Introd. S 2, 8; 
Sayana on RV. 1, 1391'. — n* ‘India and Vayu are closely allied’ (TS. 6, 6, 83j. 
Cp. HRI. 89. — ID Agni, Vayu, Surya aic sons of I’raj.tpati (MS. 4, 212). — 20 ORV. 
94—8. — 21 IIRI. go. — These classes and the statistics fournished below in 
the account given of the single gods, are b.ascd on data derived from I RV., GW., 
GRV. (2,421 — 3), and AiiRrcii'i’s RV. IG, 008— 71. 


.-V. THE CEI E.STI.\I GODS. 

§ II. Dyaus. — By far the most frequent use of the word djatts is as 
a designation of the concrete ‘sk}’, in which sense it occurs at least 500 
times in the RVi It also means ‘day’' about 50 times. When personified 
as the god of heaven, Dyaus is generally coupled viith Earth in the dual 
compound dydvdprthkn, the universal parents. No single hymn of the RV'. 
is addressed to Dyaus alone. Wdien he is mentioned separately the per- 
sonification is limited almost entirely to the idea of paternity. The name 
then nearly always appears in the nominative or genitive case. The latter 
case, occurring about 50 times, is more frequent than all the other cases 
together. The genitive is regularly connected with the name of some other 
deity who is called the son or daughter of Dyaus. In about«three-fourths 
of these instances U.sas is liis daughter, while in the remainder the AWins 
are his offspring (napata), 7\gni is his son (stinii) or cliild isisti), Parjanya, 
Surya, the Adityas, the Maruts, and the Aiigirases are his sons ipuira). 
Out of its thirty occurrences in the nominative the name appears only eight 
times alone, being otherwise generally associated with PrthivI or mentioned 
with various deities mostly including PrthivT. In these eight passages he is 
three times styled a father (i, 90?. 164-33; 4, i ■°), once the father of Indra 
(4, 723), once he is spoken of as rich in seed {suretdli) and as having generated 
Agni (4, 17'’); in the remaining three he is a bull (5, 365) or a red bull that 
bellows downwards (5, 58'’), and is said to have afproved when Vrtra was 
slain (6, 72 3 ). In the dative the name is found eight times. In these passages 
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he is mentioned onh' three times quite alone, once being called the ‘great 
father’ (1,71 5 ), once ‘lofty’ (1,542), and once the ‘lofty abode’ (5,47?). 
In two of the four occurrences in the accusative Dyaiis is mentioned with 
Prthi\T, once alone and without any distinctive statement (i, 1742), and once 
(i, 312) Agni is said to have made him roar for man. Thus it appears 
that Dyaus is seldom mentioned independently and in onl)- one-sixth of over 
ninety passages is his paternity not expressly stated or implied by association 
with PrthivT. The onl\' essential feature of the personification in the RV. 
is in fact his paternity. In a few passages Dyaus is called a bull (i, 160 2; 
5,362) that bellows (5,58*2). Hereue ha\e a touch of theriomorphism inas- 
much as he is conceived as a roaring animal that fertilizes the earth. Dyaus 
is once compared with a black steed decked nith pearls (10, 68^’), an 
obvious allusion to the nocturnal sky. The statement that Dyaus is furnished 
with a bolt (asanimat) looks like a touch of anthropomorphism. Pie is also 
spoken of as smiling through the clouds (2, 4*’), the allusion being doubtless 
to the lightening sk_\ Such jiassages are, however, quite isolated, the con- 
ception of D) aus being praclicall)' free from theriomorphism and anthropo- 
morphism, excepting the notion of paternity. As a father he is most usually 
thought of in combination with Earth as a mother2. This is indicated by 
the fact that liis name forms a dual compotind ulth tliat of Prthivl oftener 
than it is used alone in the singular (.^ 44), that in a large proportion of 
its occurrences in the singular it is accompanied by the name of Prthivl, 
and that when regarded separately he is not sufficiently individualized to have 
a hymn dedicated to his praise, though in conjunction with Prthivl he is 
celebrated in six. Like nearly all the greater gods'* Dyaus is sometimes 
called asura^ (i, 1228 131'; 8, 20'') and he i-j once (6, 512) invoked in 
the vocative as ‘Father Heaven’ (/A'aus pitar) along with ‘Mother Earth’ 
{prthivi viatar). In about 20 jiassages the word dymis is feminine, some- 
times even -when per3onified“. Dyaus, as has been pointed out (§ 6) goes 
back to the Indo-European period. There is no reason to assume that the 
personification in that period was of a more advanced type and that the RV. 
has in this case relapsed to a more primitive stage. On the contrary there 
is every ground for supposing the rerer^c to be the case. Whatever higher 
gods may have existed in that remote age must have been of a considerabh' 
more rudimentary t3'pe and can hardly in any instance have been conceived 
apart from deified natural objects?. As the Universal Father who v ith Mother 
Earth embraced all other deified objects and phenomena, he would have 
been the greatest among the deities of a chaotic polytheism. But to speak 
of him as the supreme god of the Indo-European age is misleading, because 
this suggests a ruler of the type of Zeus and an incipient monotheism for an 
extremely remote period, though neither of these conceptions had been 
aiTived at in the earlier Rigvedic times. 

The word is derived from the root div, to shine, thus meaning ‘the 
bright one’ and being allied to deva, god®. 

I V. .ScHRODLR. VYZKM. 8, 126 — 7. — 2 PV.S. 1, 111; SI!E. 46, 205. — 3 HRI. 

171. — 4 13D.\. 1 19—23. — 5 BD.4. 86. — 6 liD.iV. 114; cf. GW. s. v. div, Ostiioff, 

IF. 5, 2S6, n. — 7 EDA. 111. — 8 Cp. KZ. 27, 187; BB. 15, 17; IF. 3, 301. 

OST. 5,21— 3; OGR.2o9;LRV. 3,312— 3;BRV. 1,4— 5; Sp.AP.i6o; JAOS. i6,cxlv. 

8 12. Varuna. — Varuna, as has been shown (p. 20), is by the side of 
Indra, the greatest of the gods of the RV. The number of hymns dedicated 
to his praise is not a sufficient criterion of his exalted character. Hardly a 
dozen hymns celebrate ’him exclusively. Judged b)' the statistical standard 
he would rank only as a third class deity; and even if the two dozen hymns 
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in which lie is invoked along with his double i\Iitra are taken into account, 
he would only come fifth in order of priority, ranking considerably below 
the Asvins and about on an equality with the hlaruts (cp. p. 20). 

The antliropoinorphisni of Varuna’s personality is more fully developed 
on the moral than the plysical side. The descriptions of his person and 
his equipment are scanty, more stress being laid on his activity. He has a 
face, an eye, arms, hands, and feet. He moves his arms, walks, drives, sits, 
eats and drinks. The poet regards the face (anlkam) of Vamna as that of 
-'kgni (7, 88- cp. 87“). The eye of Mitra and Varuna is the sun (i, 115'; 
6, 51 V 7, 61 b 63'; 10, 37 IJ. The fact that this is always mentioned in the 
first verse of a hymn, suggests that it is one of the first ideas that occur when 
Mitra and Varuna are thought of. The eye with which Varuna is said in 
a hymn to Surya (i, 50®) to observe mankind, is undoubtedly^ the sun. 
Together with Aryaman, Mitra and Varuna are called sun-eyed (7, 66^“), a 
term applied to -other gods also. Varuna is far-sighted (i, 255-'“; 8, 90 -) 
and thousan?l-eyed (7, 34'°). Mitra and Varuna stretch out their arms 
(5, 64-^; 7, 625) and they drive with the rays of the sun as with arms (8, 90-y 
Like Savitr and T\astr they are beautiful-handed (supani). Mitra and Va- 
runa hasten up with their feet (5, 64'), and Varuna treads down wiles with 
shining foot (8, 41 '’J. He sits on the strewn grass at the sacrifice (i, 26'; 
5, 72“), and like other gods he and Mitra drink Soma (4, 4ij&c.). Varuna 
wears a golden mantle {tlrapi) and puts on a shining robe (i, 25'’). But 
the shining robe of ghee with which he and Mitra are clothed (5, 62 +j 7, 64') 
is only a figurative allusion to the sacrificial offering of melted butter. The 
glistening garments which they wear (t, 152*) proliably mean the same thing. 
In the SB. (13, 3, 6 b Varuna is represented as a fair, bald, yellow-eyed old 
man'. The only part of A'aruna’s equipment which is at all prominent is 
his car. It is described as shining like the sun (i, 122'-=), as having thongs 
for a pole (ibid.), a car-seat and a whip (5,62?), and as drawn by well-yoked 
steeds (5, 62 ‘‘). Mitra and Varuna mount their car in the highest heaven 
(5, 63 '). The poet prays that he may see Vanina’s car on the earth (i, 25^®). 

Mitra and Varuiya’s abode is golden and situated in heaven (5, 67^; 
I, 136^) and Varuna sits in his mansions {pastya<:ii) looking on all deeds 
(i, 2 5‘°-^'). His and Mitra’s seat (sadas) Is great, very lofty, firm with a 
thousand columns (5, 68=; 2,415) and their house has a thousand doors 
(7,88 5 ). qq-ie all-seeing sun rising from his abode, goes to the dwellings of 
Mitra and Varuna to report the deeds of men (7, 60 '- 5 ), and enters their 
dear dwelling (i, 152 >)• It is in the highest heaven that the Fathers behold 
Varuna (10, 145). According to the SB. (ii, 6 , i) Varuna, conceived as the 
lord of the Universe, is seated in the midst of heaven, from which he surveys 
the places of punishment situated all around him b 

The spies (spasaJi) of Varuna are sometimes mentioned. They sit down 
around him (i, 24*5). They behold the two worlds; acquainted with sacrifice 
they stimulate prater (7,875). Mitra’s and Varuna’s spies whom they send 
separately into houses (7, 61 5 ), are undeceived and wise (6,675). In the 
AV. (4, 1 6 ••) it is said that b’aruna’s messengers descending from heaven, 
traverse the world; thousand-eyed they look across the whole world. The 
natural basis of these spies is usually assumed to be the stars; but the E.^b 
yields no evidence in support of this view. The stars are there never said 
to watch, nor are the spies connected wth night. The conception may very 
well have been suggested by the spies with whom a strict ruler on earth is 
surrounded b Nor are spies peculiar to Varuna andJMitra, for they are also 
attributed to Agni (4, 45), to Soma (9, 73 '••b here perhaps suggested by the 
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previous mentiuii of Varuna\ to (iemons combated by Indra 1 1. 33*1, and 
to the gods in general iio. io®l. In one passage the Adityas are said to 
look down like spies from a height (S, 47*‘i. That these spies were primarily 
connected ssith Mitia and Varuna is to be inferred from the fact that the 
Iranian hlii'-rt also has spies, who arc, moreover, called L) the same name 
isp'as'i as in the Veda- 3 . The golden-winged messenger UiYiia) of Varuna 
once mentioned in the RV. fio. 123 A, is doubtless the sun. 

A'aruna alone, or conjoindy with Mitra. is often called a king f/w-'ki, 
like. the other leading deities .and Yama 11, 24"-' Ac.Jh He is king of all, 
both gods and men (to. ija'*; a. a7-°j. of the whole world if. Sts), and of 
all that exists (7, 87“ 1. V.amna is .also a self-dependent roler 1 a. 28 T, a term 
generally applied to Indra. Much more frequenth. Varuim, alone or mostly 
in association with Mitra. is called a iiniver=.-l monarch I’r-r/cnp' ). This term 
is also apiplied to Agni a few times and ofter.er to Indra. Counting the 
passages in wiiich Varuiia and Mitra together are >0 called, it is connected 
with Vanin.i nearly twice .as often as with Indra. Considering that for ever)' 
eight or ten hymns celebrating Indra only one is dedicated to \'anina in tite 
RV., the epithet ;Ti.ty be considered pecuh'.irly .appropriate to Varuiia. 

The attribute of sovereignty 1 -tv..’’/'-.: « is in .a predominant manner ap; ro- 
priated to generally with Mitra and twice with Ary.iman also. Other- 

Vise it is appilied -only once respectively to Agt’-i. Brhaspari, and the Asvir.s. 
Similarly the term ‘mler' 1 1-, ar/-.y. .j 1 in fo ;r of its f.ve occu.Tences refers to 
Vararia or the Adity.is .and once only to the gods in general. The epithet 
asurj 671 is connected avith V.arutta. .alone or accompanied by Mitra, 
ofteaer than v.ith Indra .anil Agtai; and. tak’ng acc-unt of the proportion of 
hymns, it :n.ty be said to be speci.tiiy applicable to Varun.a-. Mitra .and 
Varuna are aho c.illed tlae mysteri.'US and ntble fares an.fl air.'jng 

the gods f7. 05-). 

The divine dominion of Varan.a ar.d Mima is r,ften referred, to with the 
word mdya'. This term signines occult power, applicable in a good sense 
to geds or in a b.-.d sense to demons. It h.as an almost exact par.al!el in 
the EngL'sh word 'craft', which in its ij’.d signif.cat'on. meant 'occult po'ver, 
magic', then ‘skiifulness. art' on the one h.and .and 'deceitful skill, wile’ CiU 
the other. The good sense of ".'d. i, like that cu' I'.'.yra (which might be 
rendered by 'mysierious 'oeing') is mainly connected 'svitli Varuna and Mitra, 
while its bad sense is reserved for demons. By -occult po'iver Vanina standmg 
in file aw me.asures out the e.artli 'niih the sun as with a measure fy. Sy^.t, 
A oruna and Mitra send the dawns (3. oi'*. m.ake the s'un to cross the sky 
and obscure it with cloud and rain, while the honied drops tall 15,63 pi; 
or (ibid, t- 'I they cause heaven to rain .and they uphold the ordinances by 
the occult power of the Asura >here = Dvaus or PaiJanyaT. And so uie 
epithet tr:djin. ’craft}'', is chiefly applied to V.aruna .among the gods ("6.4s’-*; 
7. eSy: 10, 99"*. 14731. 

In marked contrast 'with Indra, Varuna has no ninths related of I'um, 
while much is said about him ' and Mitra < as upiholder of physical and moral 
order. Akaruna is a great lord of the ].iws of nature. He established he.aven 
and earth and dw'ells in all the worlds 1 S, 42 - c The three heavens and the 

tiiiee eatihs are deposited within him jy, He and Mitra rule over the 

whole world (5, 63 1) or encompass the two worlds (7, di"*). Thej" are the 
guardians of the whole world <2, 27'* &c.). By the law of A'amna heaven 
and earth are held apart i6, 70’^; 7, S 6 ^; S, 41'"). AVith Mitra he supports 
earth and heaven (5, or heaven, earth, and air fy, dg'-t). He made 

the golden swing (the snnl to shine in heaven <7, S73). He placed fire in 
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the waters, the sun in the sky, Soma on the rock (5, 85’). He has made a 
wide path for the sun (i, 24"; 7, 87'). Varuna, Hitra, and Aryaman open 
paths for the sun (7,60''). 'fhe order (/-Az) of Mitra and Varuna is established 
where the steeds of the sun are loosed (5, 62'). The wind which resounds 
through the air is Vanina’s breath (7, 87^). 

By A^'anina’s ordinances {vratani) the moon shining brightly moves at 
night, and the stars placed up on high are seen at night but disappear by day 
(I, 24'“). In another passage (8,41 ) it is said that Varuna has embraced 
( pari sasvaje) the nights, and by liis occult power has established the mornings 
or days U/srak). This can hardly indicate a closer connexion with night than 
that he regulates or divides night and day ("cp. 7, In fact it is the sun 

that is usually mentioned with him, and not the moon or night. Thus in the] 
oldest Veda Varuna is the lord of light both by day and by night, while Mitra, as 
far as can be judged, appears as the god of the celestial light of day only. 

In the later Vedic period of the Brahmanas Varuna comes to be specially 
connected with ^he nocturnal heacen**. Thus Mitra is said to have produced 
the day and Varuna the night (TS. 6, 4, 8^); and the day is said to belong to 
Mitra and the night to Vanina (TS. 2, i, 7^)b This view may have arisen 
from a desire to contrast Mitra, who was still felt to be related to the sun, 
with Varuna whose natural basis was more , obscure. The antithesis betw'een 
the tw'o is differently expressed In’ the SB. (12. 9, 2'-), which asserts that 
this world is hlitra, that (the celestial; world is \'aruna. 

Varuna is sometimes referred to as regulating the seasons. He knows 
the twelve months ("i, 25''^)“'; and the kings Mitra, Varuna, and Aryaman are 
said to have disposed the autumn, the month, day and night (7, C6"). 

Even in the RV. Varuna is often spoken of as a regulator of the waters. 
He caused the rivers to How; they stream unceasingly according to his ord- 
inance (2, 28*1, By his occult power the rivers swiftly pouring into the ocean 
do not fill it with water (5,85*;. Varuna and hlitra are lords of rivers (^,64^). 
Varuna is already fountl connected with the sea in the R\’.. but ver)- rarely, 
perhaps owing to its unimjiortance in that collection. Varuna going in the 
oceanic w'aters is contrasted with the Maruts in the sky, -\gni on earth, and 
Vata in air (i, i6i'')'b The statement that the seven rivers How into (he 
jaw'S of Varuna as into a .surging abyss (8, may refer to the ocean 

Varuna is said to descend into the sea {siiicl/iuiii) like Dyaus (7, 87“; 

It is rather the aeiial waters that he is ordinarily connected with. Varuna 
ascends to heaven as a hidden ocean fS, 41'’). lieholding the truth and 
falsehood of men, he move.s in the midst of tlie waters which drop 
sweetness and are dear (7, 49^). Varuna clothes himself in the waters 
(9, go^ cp. 8, 6g”- ’-j. He and Mitra are among the gods most frequently 
thought of and prayed to as bestower.s of rain. \'aruna makes the in- 
verted cask (of the cloud) to pour its waters on lieaven, earth, and air, 
and to moisten the ground, the mountains then being enveloped in cloud 
(5,853-4). IMitra and Varuna have kine yielding refreshment and streams 
flowing with honey (5, 69'’). They have rainy skies and streaming waters 
(5, 685). They bedew' the pasturage with ghee (= rain) and the spaces 
with honey (3, 62'®!. They send rain and refreshment from the sky (7, 64^). 
Rain abounding in heavenly water comes from them (8, 25'’). Indeed, one 
entire hymn (5, 63) dwells on their powers of bestow'ing rain. It is probably 
owing to his connexion with the waters and rain, that in the fifth chapter of 
the Naighantuka Varuna is enumerated among the deities of the atmospheric 
as well as those of the celestial world. In the BrahmanaS Mitra and Varuija 
are also gods of rain’t. In the XM. Varuna appears divested of his pow'ers 



26 IlL Religion, weltl. ^VISSEXSCH. u. Kunst. i a. ^■EDIC ^Mythology. 


as a uul’itirsal ruler, retaining only the control of the department of tvaters. 
He is connected with the waters as Soma with the mountaiiia lAV. 3, 33). 
As a divine father he sheds rain-waters (AV. 4, His golden house is 

in the wcaters (AV. 7, S3M. He is the overlord of waters, he and Mitra are 
lords of rain (AA'. 5. 243- ~i. In the YV. he is spoken of as the child (sisu) 
of waters, making Iiis abode within the most motherly waters (VS. 10, 71. 
The waters are whes of Varana (TS. 5, 5. 4^). Alitra and Varuna are the 
leaders of waters (TS. 6, 4. 3-1. 

Y’aruna's ordinances are constantly said to be fixed, the epithet dhrta- 

- vrata being preeminently ajiplicable to him. sometimes conjointly with Mitra. 
The gods themselves follow Varuna's ordinances (S, 41^' or those of Varuna, 
Mitra. and Savitr (10, 3C'3|. Even the immortal gods cannot obstruct the 
fixed ordinances of Mitra and. Y'amna (5, 69^ cp. 5. 63"t. Mitra and Varuna 
axe lords of order [rta) and light, who by means of order arc the ujiholders 
of order (1.2331. The latter epithet is mostly applied either to them and some- 
times the Adib'as or to the gods in general. They are cheriahers of order 
or right (r. 2V. A'aruna or the Adityjs arc sometimes called guardians of 
order ^ rtasya gopa\ but this tenn also at'plied to Agni and Soma. The 
epithet ‘observer of order ' riaian), predominantly used of Agni, is also 
several times connected with Varuna anJ .Mitra. 

A'arana’s power is so great that neither the birds they fl}- nor the 
rivers as they flow, can reach the limit of his dominion, his might, and his 
wrath III, 24°). Meithcr the skies nor the ri\er5 have reached ahe limit of 1 
the godhead of Mitra and Varuna ( i. ifi'c He embraces the All and the 
abodes of all beings iS, 41' ' 1. The three heavens and the three earths are 
deposited in him (7, A'aruna is omniscient. He knov.s the flight of 

birds in the sky, the path of ships in the ocean, the course of the far- 
travelling wind, and beholds all the secret things that have been or sliall be 
done (I, 25 '- 3 Witnesses men's truth and falsehood 17,49 ,1. No 

creature can even wink without him (2. 2 S'-'l The winkings of men's eyes 
are all numbered by A'aruna. and whatever man does, tliiiiks. or dc\ises, 
Y'^amna knows (AV. 4. He perceh es all that exists within heat cn and 

earth, and all that is beyond: a man could not escape from Varuna by 
fleeing far Le,vond the sky ( AV. 4. 1 6->- = 1. That A*arun.a'.i omniscience is 
typical is indicated by the fact that Agni is compared with him in this respect 
(10, lift. 

j As a moral governor A'aruna stands far above any other deity. His 
wrath is roused by sin, the infringement of his ordinances, which he severely 
punishes (7, 863 - •■,). The fetters trdsa^n with which he binds simicrs. are 
often mentioned (i, 24'-'. 25-'b 6, 743,; 10, They are cast sevenfold 

and threefold, ensnaring the man who tells lies, passing by him who speaks 
truth (AAky, i6°j. Alitra and A'araiia are barriers, furnished with many fetters, 
against falsehood (7, 653 1. Once A'aruna, coupled with Indra, is said to tie 
with bonds not formed of rope (7, S4^,t. The term fjsa is only once used 
in conne.xion with anotlier god, Agni, who is implored to loosen the fetters 
of his worshippers (5, 2'|. It is therefore distinctive of A'aruna. According 
to Bergaigxe the conception of A'aruna's fetters is based on the tying up of 
the w'aters, according to Hillebrandt on the fetters of night But is seems 
to be sufficiently accounted for by the figurative application of the fetters of 
criminals to moral guilt. Together with Mitra, A'aruna is said to be a dis- 
peller, hater, and punisher of falsehood (i, 152'; 7, 6 o 5 . 66^^). They afflict 
with disease ** those who neglect their worship (i. 1223). On tlie other hand, 
A'aruna is gracious to the penitent He unties like a rope and removes sin 
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(2, 28^; S, 857- *j. He releases not only from the sins which men themselves 
commit, but from those committed by their fathers (7, 865 ). spares the 
suppliant who daily transgresses his laws (i, 25'-) and is gracious to those 
who have broken his laws by thoughtlessness (7, SpS). There is in fact no 
hymn to A’'aruna (and the Adityas) in which the prayer for forgiveness of 
guilt does not occur, as in the hymns to other deities the prayer for worldly 
goods. 

Varuna has a hundred, a thousand remedies, and drives away death as 
well as releases from sin (1,249). He can take away or prolonglife (1,24^'. 
25'^j 7 ) SSh 89'). He is a wise guardian of immortality (8, 42^), and the 
righteous hope to see in the next world ^'aruna and Yama, the two kings 
who reign in bliss (10, 14'). 

Varuna is on a footing of friendship with his worshipper (7, 88t~®), who 
communes with him in his celestial abode and sometimes sees him with the 
mental eye (1, 2j'5. 7^ SS-). 

What conclusions as to tlie natural basis of \'aruna can be drawn from 
the Vedic etidence vhich has been adduced? It is clear from this evidence, 
in combination with what is said lielow about Mitra (^ 13'), that Varuna and 
Mitra are closely connected with the sun, but that the former is the much 
more important deity, hlitra has in fact been so closely assimilated to the 
greater god that he lias hardly an independent trait left. Mitra must have 
lost his individuality through the predominant characteristics of the god with 
whom he is almost ini'ariably associated. Now, chiefly on the ei'idence of 
the Avesta, ^litra has been almost unanimously acknowledged to be a solar 
deity (§ 13). Varuna muA therefore have originally represented a different 
phenomenon. This according to the generally received ojiinion, is the en- 
compassing sky. The \ aull of hear en jiresents a phenomenon far more vast 
to the eye of the ob^er\er than the sun, which occupies but an extremely 
small portion of that expanse during its daih course. The sky would there- 
fore appear to the imagination as the g. eater deity, d'he sun might very 
naturally become associated with the sky as the space which it traverses every 
day and apart from which it is never seen, d’he conception of the sun as 
the eye of heaven is sufficiently ob\ ions. It could not r ery appropriately be 
termed the e\ e of hlitra tH! the original character of the latter had become 
obscured and absorbed in that of \ aruna. Vet even the eye of Silrya is several 
times spoken of in the IxV (p. 30 ). The attribute of ‘far-seeing’, appropriate 
to the sun, is also appropri.ale to the .sky, which might nalurally be conceived 
as seeing not only by day but even at night b)' means of the moon and stars. 
No real difficulty is presented by the notion of A'aruna, -who has become 
quite separate from his phy.sical basis'?, mounting a car in the height of 
heaven with hlitra. Tor such a conception is easily e.xjdicable from his asso- 
ciation with a solar deity; besides ei'ery leading deity in the RV. drives in a 
car. On the other liaml, the palace of Varuna in tlie higliest heavens and 
his connexion witli rain are jKirticularly appropriate to a deity originally re- 
presenting the vault of lieaven. Finall), no natural phenomenon w'ould be so 
likely to develope into a sovereign ruler, as the &k\'. Tor the personification 
of its vast expanse, which encompasses and rises far above the earth and on 
which the most striking phenomena of regular recurrence, the movements of 
the luminaries, are enacted, would naturally be conceived as watching by night 
and day all the deeds of men and as being the guardian of unswerving law. 
This development has indeed actually taken place in the case of the Zeus 
(= Dyaus) of Hellenic mythology. What was at first only* an appellative of 
the sky has here become the supreme ruler of the gods dw^elling in the serene 
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heights of hea\en, who gathers the clouds, who wields the thunderbolt, and 
whose will is law. 

The phenomena with which the hvo greatest gods of the RV. were 
originally connected, large!}- accounts for the ditference in their personalit}-. 
/\'aruna as concerned with the regularly recurring ]jhenomerja of celestial light, 

' is the supreme upholder of law in the moral as well as the phy.=ical world. His 
character as such afforded no scope for the deYelopmem of myths. Indra 
as the god fighting in the strife of the elernents, was conceised liv tire militant 
Vedic Indian as a sovereign of the warrior tvTe- Owing to his close con- 
nexion with the meteorological phenomena of the thunderstorm, which are so 
/irregular in time and diversified in feature, the character of India on the one 
hand shows traits of capriciousnc.ss. c\hile on the c-ther he Lecoines the centre 
.-of more myths than any other deit}- of the RV. The thecry of Roth as to 
the supersession of Varuiia Ly IniJra in the Rig’. edic pcnLU. dealt ’ivith 
below 1 2 2 2 1. 

With the growth of the conception of Prajhi-ati (C 39 ' ns a -u’lreme deity, 
'The characteristics of Vanina as soscrei.n god nararahy faied at\ay. and 
the dominion of the waters, only a part '/f h's original spltere. aLtine remained 
to him. Thus he ultiniateiy became in post-Vedic inyihology an Indian 
/Neptune, god of the Sea. 

The hypothesis recently advanced Ly Oii/exlerl;’' that Varuna irirnarily 
represented the moon, cannot be p.assed c. er here. Starting from the assertion 
that the characteristic number of the Adityas was seven and that their identity 
with tlie Amesaspcntas of die Avesra is an assured fact, he believes that 
Varuna and Mitra were the moon and -i.n. the les-er .-\dityas representing 
the five planets, and that they were not Indo-European deities, but were 
borrowed during the Indo-Irar.ian period from a Semitic peoi'Ie more skilled 
in astronomy than the Aryans, 'ihe character of b'arur.a when borrowed 
must further have lost much of its original .significance and h.ave already 
possessed a highly ethical aspect. For other\\ise a distinctly lunar deity could 
hardly hace thrown iMitra. who was clearly understooil to be the sun. into 
the shade in the Indo-Iranian pieriod. or have developed so highly abstract 
a character as to account for the supreme piCcsition, as a moral ruler, of Ahura 
Mazda in the Avesta and of Varuna in the Veda. This hypothesis does not 
seem to account at all well for the actual characterhtics of Varuna in the R^ . 
It also requiics the absolute re;ect.on of any connection between LArana and 
o6pav6;‘L 

It has already been mentioned that A’arana goes back tu the Indo-Iran.an 
' period f§ 51, for tire Ahura Mazda of the Avesta agrees with him in character^'’ 
though not in name. The name of f'tin/Kj may even be Indo-Europecin. 
At least, the long accepted identification of the word with the Greek ouoavo:, 
though presenting phonetic difficulties, has not been rejected by some recent 
^authorities on comparative philology-'. 

But whether the word is Indo-European or the formation of a later 
'period^', it is probably derived from the root zar, to cover-’, thus meaning 
‘the enconipasser. Sayana (on RV. i, Sgji connects it with this root in the 
sense of enveloping or confining die wicked widi his bonds-, or commen- 
ting on TS. I, 8, 16', in that of envelopbg “like darkness’ fcp. TS. 2, i, 7^). 
If the w'ord is Indo-European, it may have been an attribute of dyaus, the 
ordinary name of ‘sky’, later becoming the regular appellative of sky in Greece, 
but an exalted god of the sky in India W 

I Weber, ZDJfG. 9, 242; iS. 26S. — 2 ORV. 2S6. n. 2.-3 Cp. Roth, 

ZDMG. 6, 72; Eggeks, Mitra 54 — 7; Oideneerg, ZDMG. 50,4s. — 3 OST. 5, to. 
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— 5 ];DA. 120—1 ; ORV. 163. — u BRV. 3, Si ; V. 1 !r\dki;, ZDMG. 48, 499—501 ; 

( 9 RV. 163. 294. ■ — 7 Cf. LDA. 55. 60. — y OST’. 5, 70; Roth, PW. s. v. Vaiuna; 

BRV. 3, 11611'.; V, SciiRor.nr.R, ^YZKM. 9, 119. — 9 Cf. TB. 1, 7, lo'; Sayana on 

RV. 1, S93; 2, 3S'’; 7, $7'; TS. 1, S, 16'. ■ — 1“ Cp. WVB. 1S94, p. 38. — 

II Bolles‘-l\, 00. 2, 467. — 12 Roth, Nirukta, Eil. 70 — 1. — 13 Cp. Roth, 

ZDMC. 6, 73. — 1 1 ] ill.l.I.lilt VNHT, Varuna und IMitra 67, note. — i.i Cp. HRI. 68. 

— le Varuna'‘i later connexion with dropsy is traced by lllLi.LliR.tNDT, p. 63f. and 
ORV. 203 even 111 tlie R\ ., a \icvv opposed by BRV. 3, 155. — 17 Cp. Oldeis'eurg, 
ZDMG. 50, 61. — 19 0 R\'. 2S5— 98. — 11 Cp. V. SriiRor.DLR, WZKM. 9, 116 — 28; 
rd.ACDONr.i.L, JR.VS. 27, 947—9. — 20 Roth, ZD.MC. 6, 69 tT. (cp. OST. 5, 72); 
WltlTM'A, J.VOS. 3. 327; but 'VVLMtlsCHM.tXN (Zoroasti ischc Stiidien p. 1221 held 
.\liura klaz-da to be purely Iranian, and SpiRGi L, Av. 'i'ran.sl. 3, introd. iii., sees no 
similaiity between .Vluua M.azda and \aruiia; cp. St. AT. iSl. 21 Bruhm.vN.n, 
Grundriss 2, 154; Tri.li.wtt/., Etym. 'Woiterbuch d. gr. Spi. -k/-i2 Cp. v. ScilROE- 
DER, WZRM. 9, 127. — ,34 lllLl.EllR.VNHT 9 — 14 ; V. SdlKOlHER, WZKM. 9, iiS, 

11. 1; IIRI. 66, note; 70; cp. also SoNM', KZ. 12,364 — 6; ZDMG. 32, 716 f.; 
Bolllnse.v, ZD-ltG. 41, 5046; Geld.ner, Ell. ii, 329; MM., Chips 42, xxiii f. — 

- 1 Cp. CVS. 2, 22, note; OLliEMirKG, ZDMG. 50, 60. — 2.1 M \f honeel, JRAS. 26, 62S. 

Roth, ZDMG. 6, 70 — 4; 7. 607; l.kOS. 3, 341—2. Wi ui r, IS. 17, 212 f.; OST. 

5, 58 — 75; LliV. 3, 314 — 6; GRV. I, 34; I llEl 1 liRiNiir, Varuna und Mitra, llreslau 
1S77; BRV. 3, 110—49; M^h, India 197 — 200; BRI. 16—9; GPVS. I, 142. 188; 
VC. gS — 103; Ki Rii.tKi K, V.tiuna c gli .\dit_\a, Xapoli 18S9; Boh.n'e.nberger, Dei 
.altindische GoU k'aruua, I'ubiiigcn 1S93; ORV. 189 — 95. 202—3. -93~8. 336,11. 1; 
ZDMfk 30, 43 — 08; URL 61 — 72; J.VOS. 16, (Xi.tiiilf.; 17, Si, note; Fov, Die 
koniglichc Gewalt, l.eip.'ig 1895, p. 80—6 (Die Sii.thcr Vaiiina'sl. 

S 13. Mitra, — The association of Mitra with Varuna is so predominant 
that only one single hymn of the RV. (3, 59) is addressed to him alone. 
The praise of the god is there rather indefinite, but the first verse at least 
contains something distinctive about him. Uttering liis voice {bruvdna/i) he 
brings men together (ydtayati) and watches the tillers with unwinking eye 
{animisd, said also of Mitra- Varuna in 7, 60'-’). 

In another passage (7, 36-) almost the same words are applied to Mitra 
who ‘brings men togetlier, uttering his voice’, in contrast with Varupa who is 
here called ‘a mighty, infallible guide’. This seems a tolerably clear reference 
to iMitra’s solar character, if we compare with it another \erse (5, 82’) where 
it is said that the sun-god .Savitr 'causes all creatuies to hear him and impels 
them’. In the fifth t-erse of the hymn to Mitra the god is spoken of as the 
great Aditja 'bringing men together’. 'I'his epithet {yatayaj-jana) is found 
in only three ocher passages of the RV'. In one of these it is applied to 
Mitra-Varuna in the dual (5,72-), in another to Mitra, Varuna, and Ary am an 
(i, 1361), and in the third (8.91 ‘-J to vVgni. who ‘brings men together like Mitra’. 
The attribute therefore seems to have properly belonged to Mitra. The hymn 
to Mitra further adds that Ire sujiports heaven and earth, that the five tribes 
of men obey him, and that he .sustains all the gods. Savitr is once (5,81'*) 
identified with Mitra because of his laws, and elsewhere (VMl. 43) V^isnu is 
said to take his three steps by the laws of Mitra. These two passages appear 
to indicate that Mitra regulates the course of the sun. Agni who goes at 
the head of the dawns produces Mitra for himself (10, S'); Agni when kindled 
is Mitra (3, 5+); Agni when born is Varuna, when kindled is Mitra' (5, 3'). 
In the AV. (13, 3D) Vlitra at sunrise is contrasted with VVaruna in the evening, 
and (AVh 9, 3'**) Vlitra is asked to uncover in the morning what has been 
covered up by VaruiraV These passages point to the beginning of the view' 
prevailing in the Brahmanas, that Mitra is connected with day and Varuna , 
with night. That view must have arisen from Mitra having been predominantly 
conceived as allied to the sun, V'aruna by antithesis becoming god of night U 
The same contrast between Mitra as god of day and V'aruna as god of night 
is implied in the ritual literature, when it is prescribed that Mitra should 
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receive a white and Varuna a dark victim at the sacrificial post (TS. 2, i, 71. 
9'; MS. 2, 5'f'. The somewhat scanty evidence of the Veda showing that 
Mitra i,-> a solar deity, is corroborated by the Avesta and Persian religion in 
general. Here Iilitin’a is undoubtedly a sun-god or a god of light specially 
connected w'lth the sun'. 

The etymology of the name is uncertain'. Howeter, as the word also 
often means ‘friend’ in the RV. and the kindly nature of the god is often 
referred to in the Veda, Mitra 'even appearing as a god of peace (TS. 2, 
I, S'*) while in the Avesta Mithra is on the ethical side of his character 
the guardian of faithfulness*, it must have originally signified ‘alh’ or ‘friend’ 
and have been applied to the sun-god in his aspect of a beneficent pov/er of 
nature. 

I Eggers 16 — 19. — - 111! Lrr.K^NDr 67. — 3 Oidiseif.i. tliuil.' that the 
special connexion of Vainna with night is old: ZhlMCr. 50, 04 ~ 5 - — I lIlLLr- 

I.RANDT 67. 90; ORV. 192, note. — 3 .Sp. \i'. 1S3; OR\ . 4S. too; Eggers 6—13. 

s IIlLLFBRAXDT I I3 — 4; EGGER' 70. 7 KGGFRs 42 — 3. 5 EGGERS 53 — 6. 

KHF. 13; Roin, ZDMG. 6, 70 ff.; I'W.: OS r. 69— 71: Wlmiischmwx, 
vnthra, Leipzig 1859; GW. s. Vhtra; IIlcLI r,R',Nni, \ ariina und -Mitra tit— 36; 
BRV. 3, 110—29; Roi.i.rxsEN, ZTjMG. 41, 503—4; WrcER, I.‘'. 17, 212; ERL 17; 
ORV. 190 — 2; BoH.XE.NErRGER St; -V. EgG! Rs, Der arische Gott .Mitra, Eorpat 1S9+ 
Dissertation); v. ScHKornrR, WZKM. 9, i iS; IIRI. 71 ; Ol nr'-' ; . .'tBE.46, 241. 287. 

g 14. Surya. — Ten entire In mils of the RV. may be said to be de- 
voted to the celebration of Surya specifically. It is impossible to say how 
often the name of the god occuis. it being in many cases doubtful whether 
only the natural phenomenon is meant or its personification. Since his name 
designates the orb of the sun as well, Surya is the most concrete of the solar 
deitie.s, his conne.xion with die luniinary never being lost sight of. The 
adorable light of Surya in the sk_\ is as the face (anlka) of great Agm 
(10, 7I}. The eye of Surya is mentioned several times (5, 40^ &c.j, but he 
is himself equally often called the eye of Mitra and Varuna (p. 23) or of 
Agni as well (i, 115^); and once (7, 77^9 Dawn is said to bring the eye of 
the god.s. d’he affinity of the eye and the sun is indicated in a passage 
where the eye of the dead man is conceived as going to Surya (10, ifi^cp. 
90-’. 1583- ‘ 1 ). In the AV. he is called the ‘lord of eyes’ ('A\'. 5, 2497 and is 
said to be the one eye of created beings and to see beyond the sky, the 
earth, and the waters U-kV. 13, i‘'j. He is far-seeing (7, 35'. 10, 37=7, all- 
seeing (i, 50-7, is the spy (s/as) of the whole world (4. 13^), beholds all 
beings and the good and bad deeds of mortals I'l, 50^: 6. 51=; 7, 60k 6ik 
63'- “i). Aroused by Surya men pursue their objects and perform their work 
(7, 63'!). Common to all men, he lises as their rouser (7. 63’- ^7. He is the 
soul or the guardian of all that moves or is stationary (i, 115') 7, 60^). He 
has a car which is drawn by one steed, called e/as'a ('7, 63-1, or by an in- 
definite number of steeds ('1,1159; 10,37'. 497) or mares (5,2957 or by seven 
horses (5,45®) or mares called haritali (i, 50®- 9 ; 7,6017 or by seven swift 
mares (4, 131). 

Surya’s path is prepared for him by Varuna (i, 24®; 7, S7D or by the 
Adityas Mitra, \ aruna, Art'aman (7, 60+7. Pusan is his messenger (6, 589). 
The Dawn or Dawns reveal or produce Surya as well as Agni and the sacri- 
fice (7, 80-. 7817. He .'■liines forth from the lap of the dawns (7, 633). But 
from another point of view Dawn is Surja’s wife (7, 755). 

_He also bears the metronymic Aditya, son of Aditi (i, 50"^ igiS; 8,90“) 
or Aditeya (10, 88"), but he is elsewhere distinguished from the Adityas 
(®> His father is Dyaus (10, 37’). He is god-born (ibid.). The gods 

raised him who had been hidden in the ocean (10, 727). As a form of Agni 
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he was placed by the gods in heaven (10, 88' 0 - According to another order 
of ideas he is said to have arisen from the eye of the world-giant Purusa 
(10,90-’). In the AV. (4, io 3 j the sun (divakara) is even described as having 
sprung from Vrtra. 

Various individual gods are said to have produced the sun. Indra 
generated him (2, 12* &c.), caused him to shine or raised him to heaven 
(3,44’’; S, yS'b Indra- Visnu generated him (7, 99'). Indra-Soma brought up 
Siirya with light (6. 72’); Indra- Varuna raised him to heaven (7, Sa^). Mitra- 
Varuna raised or placed him in heaven (4, 13’'; 5, 63^- 'j. Soma placed light 
in the Sun (6, 44’^; 9, 97“''), generated Surya (9. g 65 . 110=), caused him to 
shine (9, 63^), or raised him m heaven (9, 107'). Agni establishes the 
brightness of the sun on high (10. 3^) and caused him to ascend to heaven 
(10, 156'). Dhatr, the creator, fashioned the sun as well as the moon (10, 
igo^j. The Ahgirases by their rites caused liim to ascend the sky (10, 62^). 
In all these passages referring to the generation of Surya the notion of the 
simple luminary, doubtless predominates. 

In various passages Surra i'- conceived as a bird traversing space. He 
is a bird (10, 177'- V, or a ruddy bird (5, 47 ), is represented as flying (i, 
igi"), is compaied with a flying eagle (7, 635) and seems to be directly 
called an eagle 15. 459)'. He is in one passage called a bull as well as a 
bird (5, 47,5) and in another a mottled bull'' (10, 189' cp. 5, 47^). He is once 
alluded to as a white and biilliant steed^ brought by Usas (7, 77^). Surya’s 
horses represent his rays (which are seven in numbei : S, 61'®), for the latter 
(keiava^i), it is said, bring iva/ian/i) him. His seven mares are called the 
daughters of his car (i, so’). 

Elsewhere Surya is occasionally spoken of as an inanimate object. He 
is a gem of the sky (7, 63' cp. 6, 51') and is, alluded to as the variegated 
stone placed in the midst of heaven (5, 47^ cp. SB. 6, i, at). He is a brilliant 
weapon {dyudha) which Mitra- Varuna conceal with cloud and rain (5, 63-'), 
he is the felly [pavi) of Mitra-Vanma (5, 62-). or a brilliant car placed in 
heaven by Mitra- Vaiuna (5, 63'). dhe sun is also called a wheel (i, 175''; 
4, 30-*) or the ‘wheel of the sun’ is spoken of (4. 28"; 5, 29'°). 

Sury.i shines for .all the world (7, 63'j, for men .and gods (i, 50S). He 
dispels the darkness with his light (10, 37''). tie rolls up the darkness as a 
skin (7, 63'). His ravs throw off the darkness .is a skin into the waters 
(4, 13^). He triumphs over beings of darkness and witches (i, 191®- 9 cp. 
7, 104''*). There are only two or three allusions to the sun’s burning heat 
( 7 i 34 ^'’; 9 ; foi' ''t riie RV. the sun is not a maleficent power^, and 

for this aspect of the luminary only passages from the AV. and the literature 
of the Brahmanas can be quoteds. 

Surya measures the days (i, 50') and prolongs the days of life (8,48^). 
He drives away sickness, disease, and every evil dream (10, 37“'). To live is 
to see the Sun rise (4,251; 6,523). All creatures depend on Surya (i, 164''*). 
and the sky is upheld by him (10, 85'). The epithet ‘all-creating’ {yisva- 
kar 77 tan) is also applied to him (10, lyo-*; cp. § 39). By his greatness he 
is the divine priest (asu 7 -yak pia-ohitah) of the gods fS, 90'^). At his rising 
he is prayed to declare men sinless to Mitra- Varuna and other gods (7, 60'. 
62^). He is said, when rising, to go to the Vrtra-slayer Indra and is even 
styled a Vrtra-slayer himself when invoked with Indra (8, 82'- ■*). 

The only myth told about Surya is that Indra vanquished him (10, 43S) 
and stole his wheel (i, 175''; 4, 3°^). This may allude to the obscuration of 
the sun by a thunderstorm. 

In the Avesta, the sun, hvare (= Vedic svar, of wftch surya^ is a de- 
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oysln^fc and to ayIucli (>1. lo iisii sTft'lft IjoxssBj liLt; Sinya, aiod 

i called tbc tie of Ahma Maida^ 

I Ci . 7 DVAJ. 7, 475— f- — - odiemift iniil 1, 345, ripte 3. — 3 Gp. ZBMG. 

4 244; V- bz. — •! IKV, J, 6; 2 , 2 . — ; Tama 134. — '■ IIZ. 42 , 554,; 

'. sAj-’iino, liZ. 2% Q — 3 ilEL'GK'U'-Y, Oxancriss 1, 216. — ' £t JOD — 1- 

cj . Oix'EMjEE-G, ZIJMG. 50. 43- 

tbiriLUts 42 , 44 — in; 05 T, tft — 6i; GIIEL 55 — Uil 20; Ivllt, 54 — 5 - 

145; 1 K.V. 4, 7; IJTII. 1, 45 ; HtdCJ'. 20—30; OKV. 240—4; JUJ,. 40—6. 

5 15 . *a vitj. — Saviir is celebrated in cleTen -frlok It'nms of the IlY. 

and in parts of otherE, ids riame Leinn ment-oned aboitt 17° times.. Higlii or 
MiiiTip of these arc in the fanrjily Loois. rrlnle all Lnt three of thooc to Sinya 
ais in the first and tenth. Samtr is prceminentlt- a .golden deinn nearlT all 
Ins members and his eojuij ment being descriL-ei bt- that epithet He is oolden- 
ejtd li, 35''J. goiden-haxjdcd 'i. golden-tongned if. 71.', al these 

epifeets hieing pecnllar to hiim He has golden arnis <0, 71"- f; 7. 45- 4 and 
is broad'handed *2. 3H1 or heantful-handcd '3. 33^1. He ds also pleasant- 
ton^ed < 6 . 71’! or beautlful-tODgncd 13. 54’- . and is onoe oaied iron-jatTcd 
i<6, 71“'!. He it } eilo'Y-haired iic, an attribute of Agni arjd Indra also. 

He pus on .1 ta\in gajiQei.t 14. 53 ' - He has a golden cox 'uti. a golden 
pole li. 35*- p, xrhich is o:nr.jfoTic 1. 35^'. jnst as he hiiaseh’ as=ijincs ah 
foims (5. &!*;. His car jt drai'in by tv, 0 ralLant steeds or ly rtto ox more 
brown, white-fo 'jted hoiset H. 7, 45’'. 

Might} splendour h p/recininently anrlbnied to tat itr, and iniglCT 

golden splendour to liim onit 13, 3.;'; 7, 3.SV- This splendour he sir etches 
out or diffuses. H= illumines the air. heaven and earth, the iTcrld, the spiacct 
of the earth, the vault of heaven 15. 35'- ■; 4, rgh 53^; 5, ii-). He lahes 
aloft his strong golden arniE, with which he blesses and arouses all beings 
and which extend to the ends of the eanh 1 2.3 i-. 4. ps---’: 6., 71^- 7,45^ . The 
raising of his 'arms is characteristic, for the atrlon of ether ged: is compiared 
with it. Ag.ni is saiu to rahe his tmns like Savitr (i, nph; the daw-js emend 
light a» ha-iitr his arms 7, 74-1. and llrhuEpati is implored to raise Hnniis of 
praise as Savitr his arm= ti, ico-c He moves in his golden car. seeing .th 
creatures, on a dovmward and an ujiward p.adi ii. 35-- 3 He initicls the 
car of the As-.lns before daw'n a. 34*-' 1. He shines after the T.atii of the 
dawn 15, fei'i. He has njcasuied out the earthly spiaces. lie goes to die three 
bright realms of heaven an. is un’ted with the rays of the sun 15, 

The only time the ep.thct surja-rjfn:: h used in the HV. it Is applied to 
Savitr: ‘Shiring with the rais cf the sun. ellow-haired, Savllj ruhes up li.s 
light ooritimiall}' frcim the ea-i 'lo. 131*1. He tlirice snrroimds the au". tlic 
three sjjaces, the three bright realms of heaven (4, 53*: cp. A'isiru, .5 17 c 
His ancient paths in the air are dnstless and easy to traverse, on them he 
is besought to protect hi.E worshippers fi, 33*'‘i- He is piraved to convey the 
departed spiirit to where the righteous dwell iio, i7’_i. He bestows immort- 
aliiy on the gods as well as length of life on man (4. 54^7. He also bestowed 
immortality on the Rbhus, who by the greatness of their deeds went to his 
house (i, no*- t). Like Siirya. he is implored to remove evfl dreams <5, Su-J 
and to make men sinless (4, 54 '.c He drives away evil spiirits and sorcerers 

Like many other gods Savitr is caEed asura (4, 53*>. He observes -fixed 
laws (4, 53*; 10. 34*. 1395). The waters and the wind are snbiect to liis or- 
dinance (2, 38^7. He leai the waters and by his propulsion the}' low broadly 
(3> 33 ^ cp. Hir. 2, 26;. The other gods follow his lead (5, U). Xo being, not 

even India, \ aruna, Mitra, Aryaman, Rudra, can resist Ids will and independent 
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dominion (2, 38". 9 ; 5, 82-). His praises are celebrated by the Vasus, Aditi, 
Vanina, IMitra and Aryaman (7, 38'- '•). Like Ptisan and Surya, he is lord of 
that which moves and is stationary (4, 53®). He is lord of all desirable things, 
and sends blessings from heaven, air, earth (1, 24^; 2, 38”). He is twice 
(i, 123^; 6, 71') even spoken of as 'domestic' [damunas), an epithet other- 
wise almost entirely limited to Agni. Like other gods, he is a supporter 
of the sky (4, 53-; 10, i49'j- He supports the whole world (4, 541). He 
fixed the earth with bonds and made firm the sky in the rafterless space 
(10, 149'). 

Savitr is at least once (i, 22*7 called 'child of Waters’ {apdin iiapdt'), 
an epithet otherwise exclusively belonging to Agni. It is probably also applied 
to him in 10, 149' ^ Yaska (Kir. 10, 32) commenting on this verse regards 
Savitr here as belonging to the middle region (or atmosphere) because he 
causes rain, adding that the sun (Aditya, who is in hea\ en) is also called 
Savitr j. It is probably owing to tliis epithet and because Savitr’s paths are 
once (i, 35”') said to be in the atmosphere, that this deity occurs among the 
gods of the middle region as well as among those of heaven in the Kai- 
ghantuka. Savitr is once called the /ru/u/uA of the world (4, 53^). In the SB. 
(12, 3, 5') people are said to identifi Savitr with Prajapati; and in the TB. 
(i, 6, 4') it is stated that Prajapati becoming .Sa\itr created living beingsh 
Savitr is alone lord of r'ivifying power and by his movements (ydmabhU)) 
becomes Pusan (5, 825). in his vivifying power Pusan marches, beholding all 
beings as a guardian (10, 139'). In two consecutive verses (3, C2’''") Pusan 
and Savitr are thought of as connected. In the first the favour of Pusan who 
sees all beings is invoked, and in the .'second, Savitr is besought to stimultae 
(cp. Pusan, p. 36) the thoughts of worshippers who desire to think of the 
e.xcellent brilliance of god Savitr. Lhe latter verse is the celebrated Sdviin, 
with which Savitr vas in later times invoked at the beginning of Vedic study S. 
Savitr is also said to become Mitra b) reason of his laws (5, 8i‘'). Savitr 
seems sometimes (5, 82'- 5 ; 7, 38'- *) to be identified with Bhaga also, unless 
the latter word is here onl)' an epithet of Savitr. 'I'he name of Bhaga (the 
good god bestowing benefits) is indeed often added to that of Savitr so as 
to form the single expression Savitd Bhagah or Bhagalj Savitd°. In other 
texts, however, Sa\'itr is di-stinguished from Mitra, Pusan, and Bhaga. In 
several passages S.rvitr and Surya ajipear to be spoken of indiscriminately 
to denote the same deity. Thus a poet savs: ‘God Savitr has rai,sed aloft 
his brilliance, making light for the whole world; Surya shining brightly has 
filled heaven and earth and air with his rays’ (4, 14’). In another hymn 
( 7 ) 63) Surya is (in verses l. 2. 4) spoken of in terms (e. g. prasavitr, vivi- 
fier) usually applied to Savitr, and in the third verse Savitr is apparently 
mentioned as the s.ime god. In other hymns also (10, 158'“+; i, 3S'~“. 
124^) it is hardly possible to keep the two deities apart. In passages such as 
the following, Savitr is, however, distinguished from Surya. ‘Savitr moves 
between both heaven and earth, drives away disease, impels {veti) the sun’ 
(i) 35 ®)- Savitr declares men sinless to the sun (i, 1235). He combines 
with the rays of the sun (5,81'*) or shines with the rays of the sun (10,139^ 
cp. i 8 i 5 ; I, 1 57'; 7, 35®- ’"). With hlitra, Aryaman, Bhaga, Savitr is besought 
to vivjfy the worshipper when the sun has risen (7, 66^). 

V/According to Yaska (Nir. 12, 12), the time of Savitr’s appearance is 
when darkness has been removed. Sayana (on RV. 5, 8i<) remarks that be- 
fore his rising the sun is called Savitr, but from his rising to his setting, Surya. 
But Savitr is also sometimes spoken of as sending to sleep (4, 53^; 7, 45’), and 
must therefore be connected with evening as well as morning. He is, indeed, 
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extolled as the setting sun in one h)mn (2, 38); and there are indications 
that most of the hymns addressed to him are meant for either a morning or 
an evening sauificeh He brings all tno-footed and four-footed beings to 
rest and anakens them ( 6 , 71= cp. 4, 53^; 7, 45'j. He unyokes his steeds, 
brings the wanderer to rest; at his command night comes; the weaver rolls 
up her neb and the skilful man lays down his unfinished woik (2, 383- -tj. 
Later the west was wont to be assigned to him (SB. 3, 2, 3'“), as the east to 
Agni and the south to Soma. 

t The name Savitr ha-5 all the appeaiance of being a word of purely 
Indian formation. This is borne out by the fact that the loot s/?, from w'hich 
it is derived, is continually used along with it in a manner which is unique 
in the RV. Some other \erb would nearly always be used to express the 
same action in connexion with any other god. In the case of Saiitr not 
only is the loot itself used, but also several derivatives (such as prasavitr 
and frasava) constituting a peipetual play on the name®. These frequent 
combinations show clearly that the root has the sense of stimulating, arousing, 
vivifying. A few examples may heie be given in illustration of this peculiar 
usage. 'God Savitr has aroused (pi-asavit) each moving thing’ (i, 157’'. 
‘Thou alone art the lord of stimulation’ (//-(rrrtzwj’a: 5, Si^). ‘Savitr bestowed 
(dsuvai) that immortality on you’ (1,110^). ‘God Savitr has arisen to arouse 
(savdya) us’ (2, 38'). ‘Thrice a day Savitr sends down isoiavTti) boons from 
the sky’ (3, $ 6 "). ‘Do thou, o Savitr, constitute {suvatdt) us sinless’ (4, 54^1. 
‘May we being sinless towaids Aditi through the influence {save) of Savitr 
possess all boons’ (5, Sa’’). ‘Send away {para sava) evil dream, send away 
all calamities, bestow {dsttva} what is good (ib. ^). ‘May Savitr remove 
{apa sdvisat) sickness’ (10, 100®). AVith this verb Savitr is specially often 
besought to bestow wealth (2, 56*’ &:c.). This use of su is almost peculiar to 
Savitr; but it is two or thiee times applied to Surya (7, 63’- +; 10, 37-*). It 
also occurs with Usas (7, 77'j, with Varuna (2, 28^), with the Adityas (8, 18'), 
and with Alitra, Aryaman coupled with Savitr (7, 66'). This employment 
being so fiequent, Yaska (Nir. 10, 31) defines Savitr as sanasya prasavitd, 
‘the stimulator of everything’. 

The fact that in nearly half its occurrences the name is accompanied by 
deva, god, seems to show that i^ has not yet lost the nature of an epithet, 
meaning ‘the stimulator god'. At any rale, the w ord appears to be an epithet 
of Tvastr in two passages (3, 55’'’; 10, lo®), where the juxtaposition of the 
words dezas iiasia saitid lis'zarfpa and the collocation with deva indicate 
that Savitr is here identical with Tvasty, 

We may therefoie conclude that Savitr was originally an epithet of Indian 
origin applied to the sun as the great stimulator of life and motion in 
the world, repre.senting the most important movement which dominates all 
others in the universe, but that as differentiated from Surya he is a more 
abstract deity. He is in the eyes of the Vedic poets the divine power of 
the sun personified, while Surya is the more concrete deity, in the conception 
of whom the outward form of the sun-body is never absent owing to the 
identity of his name with that of the orb (cp. r, 359. 124'). 

Oldenberg", revel sing the order of development generally recognized, 
thinks that Savitf represents an abstraction of the idea of stimulation and 
that the notion of the sun, or of the sun in a particular direction, is only 
secondary in his character"’. 

I HRI. 44. — _ - Cp. V. Bkadke, ZDMG. 40. 355; HRI. 48. — 3 Cp. Roth, 

Nirukta Erl. 143; OST. 4, 96. III. — 4 WEBER, Omina und Poitenta 3S6. 392. — 

5 WiinxLY in Colebrooke’s essays, rev. ed. 2, ill. — 6 BRV. 3, 39. — 7 HRI. 
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46. Roth, op. cit 76. — 9 ORV. 64 — 5. — lo ir\cDO.M:LL, JRAS. 27, 951 — 2; 

V. SciiROEDER, WZKM. 9, 125. 

Whitney, JAOS. 3, 324; O.ST. 5, 162 — 70; Roth, PW.pZDMG. 24, 306— S; 

GRV. I, 49; GW. s.\.; KRV. 56; BRV. 3, 38— 64; 33. 

§ 16. Pusan. — The name of Pusan is mentioned about 120 times in 
the RV. and he is celebrated in eight hymns (five of them occurring in the 
sixth, two in the first, and one in the tenth book). He is also lauded as a dual 
divinity in one hymn (6, 57) with Indra and in another with Soma (2, 40). 
Thus statistically he occupies a someivhat higher position than Visnu (§ 17). 
In the later Vedic and the post-Vedic periods his name is mentioned with 
increasing rareness. Plis individuality is indistinct and his anthropomorphic 
traits are scanty. His foot is referred to when he is asked to trample on 
the brand of the -wicked. Plis right hand is also mentioned (6, 54'“). He 
has (like Rudra) braided hair (6, 55^) and a beard (10, 26'). He wields a 
golden spear (i, 42“) and cairies an awl (6, 53'- “) or a goad (53®. 58^- 

The wheel, the felly, and the seat of his car (6, 543) aie spoken of ancl he 
IS called the best chaiioteer (6. 56^- s). His car is diawn by goats' {ajahm) 
instead of horses (i, 38U 6, S5'-‘'). Pie ea.ts, tor his food is gruel (6,56' 
cp. 3, 52?). It is probably for this reason that he is said to be toothless in 
the SB. (i, 7, 4O. 

( \ Pusan sees all cieatures cleaily and at once (3. 62^), these identical 

/words being applied to Agni also (10, 187-'). He is ‘the lord of all things 
moving and stationary’ almost tlie same words witli which Surya is described 
(i, 1 1 S'; 7, 60^). He is the wooer of his mother (6, 55’) or the lover of his 
sister (ib. 5 ), similai expiessioiis being used of Surya (i, 115^) and of Agni 
(10, 3’). The gods are said to ha\e given him, subdued by love, to the sun- 
maiden Surya m maruage (6, 58''). Probably as the liusband of Surya, Pusan 
is connected with the maiiiage ceremonial in tlie wedding hymn (10, 85), 
being besought to take the bride’s hand and lead her away and to bless her 
in her conjugal relation - (v. 37). In another passage (9, 67'°) he is besought 
to give his worshippeis tlieir shaie of m.iidens. With his golden ships which 

move in the aeiial ocean, subdued by love he acts as the messenger ^ of Surya 

(6, 58^). Pie moves onward beholding the universe (2, 40®; 6, 58-“) and 
makes his abode in heaven (2, 40*). He is a guardian, w'ho goes at the in- 
stigation of Savitr, knowing and beholding all creatuies. In a hymn devoted 
to his praise, Pusan is said as best of charioteers to ' hav e driven downwards 
the golden wheel of the sun (6, 56^), but the conne\ion is obscure (cp. Nir. 
2, 6). A frequent and e.xclusive epithet of Pus m is ‘glowing’ (dg/irrti). He 
is once termed a^o/iya, ‘not to be concealed’, an attiibute almost peculiar 
to Savitr. 

Pusan is born on the far path of paths, on the far path of heaven and 

of earth; he goes to and returns from both the beloved abodes, knowing 

them (6,17®). Owing to this familiarity he conducts the dead on the far path to 
the Fathers, as Agni and Savitr take them to wlieie the righteous have gone 
and where they and the gods abide, and leads his worshippers thither in 
safety, showing them the way (10, The AV. also speaks of Pusan 

as conducting to the world of the righteous, the beautiful world of the gods 
(AV. 16, 9^; 18, 25j). So Pusan’s goat conducts the saciificial horse (1,162’^-^). 
Perhaps to Pu.san’s familiarity with the (steep) paths is due the notion that 
his car is drawn by the sure-footed goat. 

As knower of paths, Pusan is conceived as a guardian of roads. He is 
besought to remove dangers, the wolf, the waylayer, fi-om the path (i, 42'~3y 
In this connexion he is called vimtico napdt, ‘son of deliverance’'*. The same 
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epithet is applied to liim in another passage '=> twice 

called limocana, tref. As vimuco napat he is invoked to deliver from 
sin’ TAV. 6, iiai, Pujan is prayed to disperse foes and make the paths 
lead to booty 16,53^1, to remove foes, to make the paths good, and to lead 
to good pasture fi, 42"- ®j. He is imokcrl to protect front harm on his path 
( 6 , 549) and to grant an auspicious path 1 10, 59^1. He is the guardian of 
every path (6. 49’j and lord of the road (6, 53’j. He is a guide iprapai?iya* 
on roads CVS. 22, 20). So in the Sutras, whoever is starting on a journe}' 
makes an offering to Pusan, the road-maker, while reciting R\’. 6, 53; and 
whoever loses his way, turns to Pusan ('AG.S. 3, 7'’- •; SSS. 3, 4"'). Moreover, 
in the morning and evening offerings to all gods and beings, Pusan the road- 
maker receives his on the threshold of tlie house (SGS. 2, igd*- 

As knowcr of wavs he can make hidden goods manifest and eas) 
to find (6, 48’5 j. He is in one passage li, 23’u cp. TS. 3, 3, 9^^ said to 
have found the king who was lost and hidden m secret fprobably Sonia I, and 
asked to bring him like a lost beast, in the Sutras, Pusan is sacrificed 
to when an)thiDg lo-st is sought CAGs. 3, 7''!. Siuiilarh, it is characteristic of 
Pusan that he follows and protects cattle f6, 545- '■ 58^ tp. 10, 26'). He 

preserves them from injuiy by falling into a i>it. brings them home unhurt, 
and drives back the lost (6, 54"- ’ '. His goad directs cattle straight (6,53^7. 
Perhaps connected with the idea of guiding .straight is the notion that he 
directs the furrow 14. 57'^ Pusan also protects horses (6, 54'; and weave' 
and smooths the clothing of sheep ('10. 29*1. Hence 1 leasts .ire said to be 
sacred to Pusan I'l, 5^-^). and he i' calleil the producer of cattle (MS. 4, 3": 
TB. I, 7. 2<j. In the >utras verses to Piisan are prescribed to be recited 
when cows are driven to pa.siure or stray (SO'. 3, g). 

• Pusan has various attribute' in common with other gods. He is called 
asura (5, 51”;- He i' strong ("5, 43''!. \igorous (8. 4*31, nimble f6, 54^1. 
powerful (i, 138^,1, resistle.'S <6, 4S'37. He transcends mortals anil is equal 
to the gods in glory (6.48”). He is a ruler of heroes fi, 106 1). an uncon- 
querable protector and defender fi. 89^. and assists in battle (6. He 

is a protector of the world (to, 17' cp. 2, qo’p He is a seer, a protecting 
friend of the priest, the unshaken frieml born of old, of e\ cry suppliant (10. 
265- ®). He is wise fi, 42^) and liberal 5 (3. ^i*). His bounty is particularly 
often mentioned. He possesses all wealth (1,89’’). abounds in wealth ('8, q'sj, 
gives increase of wealth fi, 89'^ is beneficent (i, i38^_), bountiful (6, 58^*; 
8, 4‘®), and bestows all blessings (i, 42®]. He is the strong friend of 
abundance, the strong lord and increaser of nourishment (10, 26'- ®). The 
term dasra, ‘wonder-working’, distinctive of the Asvins, is a few times (1,42k 
6, 56'») applied to him. as well as dasma. ‘wondrous’ (i, 42'°. isS"*) and 
dasma-varcas, ‘of wondrous splendour’ (6, 58'*), usually said of Agni and Indra. 
He is abo twice (i, lofit; 10, 64^) called A^arasamsa ‘praised of men’, an 
epithet otherwise exclusively limited to Agni. He is once spoken of as ‘all- 
pervading’ {2, 40^). He is termed ‘devotion-stimulating’ (9, SS^j, is invoked 
to quicken devotion (2, 40®), and his awl is spoken of as ‘prayer-instigating’ 
(6, 53 *; c-P- Savitr, p. 33}. 

The epithets exclusiv ely connected with Pusan are aghriii, ajdsva, vbno- 
cana, vimuco napat, and once each pustimbhara, ‘bringing prosperity’, anasta- 
pasu, ‘losing no cattle’, anastavedas, ‘losing no goods’, karambhad, ‘eating 
gruel’. The latter attribute seems to have been a cause for despising Pusan 
by some (cp. 6, 56’; i, 138^)*. Karambha, mentioned three times in the R.V., 
is Pu$an’s distinctive food, being contrasted with Soma as Indra’s (6, 57^1. 
Indra, however, shares it (3,52'), and in the onty hvo passages in which the 
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adjective kara7nbhin ‘mixed with gruel’ occurs, it applies to the libation of 
Indra (3, 52'; S, 80-). Piisan is the only god who receives the epithet 
pasitpa, ‘protector of cattle’ (6, 58^) directly (and not in comparisons). 

The only deities nith whom Pusan is in\- oked co iiiointl y in the dua l are 
Soma (2, 40) and Indra (6, 57), nhose brother he once called (6, 55 ^). 
Next to these two, Pusan is most frequently addressed with Bhaga (i, go"*; 
4 > 3 o"'i 5 ) 4 i'‘- 46". tO) i-S"*; cp. SB. ii, 4, 3'; KSS. 5, 13O a nd Visnu ( 1,90-4 
5, 46^; 6, 2 i5; 7, 44^; 10, 665 j, his name in all these passages of tlie RV. 
Being m juxtaposition "with^their^^ He is occasionally addressed with various 
other deities also. 

The evidence adduced does not show clear!)' that Pusan represents a 
phenomenon of nature. But a large number of passages quoted at the 
beginning point to his being closely connected with the sun, Yaska, too, 
(Nir. 7. 9) explains Pusan to be ‘the sun (Aditya), the preserver of all beings’, 
and in post-Vedic literature Pusan occasionally occurs as a name of the sun. 
The path of the sun nhich leads from eaith to heaien, the abode of the 
gods and the pious dead, might .recount for a solar deity being both a con- 
ductor of depaited .souls (like -havitr) and a guaidi.rn of paths in general. 
The latter .aspect of his character would explain his special bucolic features 
as a guide and protector of cattle, which form a pan of his general nature 
as a promoter of prosperit)'. Mitlira, the solar deity of the Avesta, h.is the 
bucolic traits of increasing cattle and bunging back beasts that have strayed h 
Etymologic.ally the word means ‘prosperei’ as derived from the root 
‘to cause to thrire'. This side of his ch.iracter is conspicuous both in his 
epithets visz'avcdas, anayiavedas, pi/rf/vasu, pudimbha/a, and in the frequent 
inrocations to him to bestow wealth .and protection ("6, qS’s Szc.). He is lord 
of great wealth, a stream of wealth, a heap of iiches (6, SS"’- But the 
prosperitiy he confeis is not, as in the < .ise of Indra, Parjanya, .and the 
Maruts, connected with rain, but with light, which is emphasized by his ex- 
clusive epithet ‘glowing’. Tlie welfare which he bestows results from the 
protection he extends to men and cattle on earth, and from his guidance of 
men to the abodes of bliss in the next world. 'I'hus the conception which 
seems to underlie the character of Pusan, is the beneficent p ower of th e sun 
manifested ch iefly as a pastoral deity,. 

I KKV. note 120. — 2 Is, 5, 1S6. 190. — 3 CjG.\. iSSy, p. S. — 4 OST. 5, 
175; G)V.; I R\'. 4. 444; 11 \]; 1 ’. .54, and liK\ . twhoe\pI.uns the original meaning 
differently) : ‘Solin der 1 'inl.chr’ (= unroKing': Koin, 1 )V. mid ORV. 232; ‘Son 
of the cloud’; ,Sa\,ina and tiRinilii on KA''. i, 42'. — - Pinanidhi according to- 
HiLLLiir. \Myr, AA/K.M. 3, 192 — 3, means Xielive, re.alons’. — “ IIRI. 51. — 
7 Sp..AP. 184. 

AA'mrxm, J.\O.S. 3, 325; O.ST. 5, 171— So; Ci in i;x \ ru, Letture 82; BRA. 2, 
420 — 30; KRA'. 55; I’A S. 1, II; HA Al. 1,456; llA’I!t’.34; ORA'. 230 — 3 (cp. AA’ZKAI. 
9, 252 ; Perry, Dnsler Aleniorial 241 — 3; JIRI. 50—3. 

§ 17. A'isnu. — Yi.snu, though a deity of capital importance in the mytho- 
logy of the Brahmanas, occupies but a subordin.ate position in the RV. His 
personality is at the same time more important there tli.in would appear from 
the statistical standard alone. According to that he would be a deity only 
of the fourth rank, for he is celebrated in not more than five whole hymns 
and in part of another, while his name occurs only about 100 times alto- 
gether in the RV. The only anthropomorphic traits of Vi.snu are the fre- 
quently mentioned strides which he takes, and his being a youth I'ast in body, 
who is no longer a child (i, 155®). The essential feature of his character is 
that he takes (generally e.xpressed by ti-kram) three strides, which are referred 
to about a dozen times. His epithets vrugdya, ‘wide-going’ and tiruh'azna. 
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‘wide-striding’, yIiicIi also occur about a dozen times, allude to the same 
action. "With these three steps Yisnu is described as tra\-ersing the earth or 
the terrestrial spaces. Two of these steps or spaces are risible to men, but 
the third or highest step is beyond the flight of birds or moUal ken (1,1555; 
7 ) 99 ‘h notion seems to lie mystical]} esprcssed (i, 155^) when 

he is said to bear his third name in the bright realm of heaven. The highest 
place of Yisnu is regarded as identical nith the liighest place of Agni, for 
Y'isnu guards the highest, the third place of Agni (10, 1 5 J and Agni with the 
loftiest station of Yi.snu guards the mr'sterious cows (probabl} = clouds: 

'‘5, 35). The highest step of Yisnu is seen by the libeial like an eye fixed in 
heaven (i, 22’’“). It is his deai abode, where pious men rejoice and where 
there is a well of honey (i, 1545), and where the gods rejoice ( 8 , 297). 
This highest step ' shines down brightly and is the dwelling of liidra and Yisnu, 
where are the man} -horned swiftl} inoring cows’’ (probably = clouds), and 
which the singer desires to attain (i, 154“). Within these three footsteps all 
beings dwell (i, 154^), and they are full of honey (i, 154O, probably because 
the third and most important is full of it >. \ i^nu guards the highest abode 
(pathas)\ which implies his favourite dwelling-place (3, 5S'°) and is else- 
where expressly stated to be so (i, i5}5j. In another passage (7, looS) 
Al.snu is less definitely said to dwell far from this space. He is once spoken 
of (1,15(35) as having three abodes, tr'nadJMstlia, an epithet primarily appro- 
priate to Agni {i 35). 

The opinion that Yisnu’s thiee step^ refer to the course of the sun is 
almost unanimous. Lut what did the} originally represent? The purely 
naturalistic inteipretation favoured by most Eurojiean scholars 5 and by Alaska’s 
predecessor Aurnairibha (.\'ir. 12, 19) takes the three steps to mean the lising, 
culminating, and setting of the sun. Tlie alternative view, wdiich prevails 
throughout the younger Yedas, the Brahmanas, as well as post-Yedic litera- 
ture, and was supported by Yaska’s predecessor Sakapuni and is favoured by 
Bergaigne and the present writer®, interprets the three steps as the course of 
the solar deity through the three divisions of the universe. With the former 
interpretation is at r ariance the fact tliat the third step of Yisnu shows no trace 
of being connected with sunset, but on the contrary is identical with the 
highest step. The alternative \iew does not conflict with what evidence the 
RAh itself supplies, and is supported by the practically unvarying tradition 
in India beginning with the later A^edas. 

That the idea of motion is characteristic of A'isnu is shown by other 
expressions besides the three steps. The epithets ‘wide-going’ and ‘wide- 
striding’ are almost entirely limited to Yisnu, as well as the verb vi-krmn. 
The latter is also employed in allusion to the sun, spoken of as the varie- 
gated stone placed in the midst of heaven, which took strides (5, 473). Yisnu 
is also swift e^a (otherwise said only once of Brhaspati) or ‘swift-going’ evaya, 
evayavan (otherwise connected only with the Alaruts). Coupled with the con- 
stant idea of swift and far-extending motion is tliat of regularit}L In taking 
his three strides Arisnu observes laws (i, aa'”). Like other deities typical of 
regular recurrence (Agni, .Soma, .Surya, Usas}, A^isnu is the ‘ancient germ of 
order’, and an ordainer, who (like Agni, Siirya, Usas) is both ancient and 
recent (i, i56-“'i). In the same words as the sun-god Savitr (5, 8 i 5 ), he is 
said (i, 154'; 6, 49’‘3) to have measured out the earthly spaces. With this 
may also be compared the statement that Varuna measured out the spaces 
with the sun (p. ii). Yisnu is in one passage (i, 155® cp. i, i64''' t®) de- 
scribed as setting ii\, motion like a revolving wheel his 90 steeds (= days) 
with their four names (= seasons). This can hardly refer to anything but 
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the solar year of 360 clays. In the AV. (5, 26’) Visnu is besought to bestow 
heat on the sacrifice. In the Brahmanas Visnu’s head when cut ofi' becomes 
the sun. In post-Vedic liter.iture one of Visnu’s weapons is a rolling wheel® 
which is represented hke the sun (cp. RV. 5, 63 0 , and his vehicle is Garuila, 
chief of birds, who is of brilliant lustre like Agni, and is also called garutmat 
and suparna, two terms already applied to the sun-bird in the RV. Finally 
the post-Vedic kanstiibha or breast-jewel of Visnu has been e.'cplained as the 
sun by Kuhn’’. Thus though Visnu is no longer clearly connected with a 
natural phenomenon, the evidence appears to ju^tifi the inference that he 
was originally concei\ ed a-i the sun, not in Iris general character, but as the 
personified swiftly moving luminary, which with vast strides traverses the whole 
universe. This explanation would be borne out by the derivation from the 
root*^/V°, which is used tolerably often in the RV. and primarily means ‘to 
be active’ (PW.j. .According to this, Visnu would be the ‘active one’ as re- 
presenting solar motion. Oi.denberg, however, thinks that every definite trace 
of solar character is lacking in Visnu, that he was fiom the beginning con- 
ceived only as a traverser of wide space, and that no concrete natural con- 
ception corresponded to the three steps. The number of the steps he attri- 
butes simply to the fondness for triads in mythology. 

Visnu’s highest step, as has been indicated, is conceived as his distinctive 
abode. The sun would naturally be thought of as stationar}" in the meridian 
rather than anywhere else. So we find the name of the zenith in Yaska to 
be vismipada, t'ne step or place of Visnu. Probabl}' connected with the same 
range of ideas are the epithets ‘mountain-dwelling’ {giriknt) and ‘mountain- 
abiding’ igiristhd) applied to Visnu in the same hymn (i, 154=- 3 ); for in the 
next hymn (i, iS5‘J Vispu and Indra are conjointly called ‘the two undeceivable 
ones, who have stood on the summit {sSnimi) of the mountains, as it were with 
an unerring steed’. This w'ould allude to the sun looking down from the 
height of the cloud mountains’- (cp. 5, 87 'j. It is probably owing to such 
expressions in the RV. that ^'lsnu is later called ‘lord of mountains’ (TS. 3, 
4, S'). 

The reason why A’isuii took his three steps is a secondary trait. He 
thrice traversed the earthly spaces for man in distress (6, 49'3)j he traversed 
the earth to bestow it on man for a dwelling (7, 100'); he traversed the 
earthly spaces for wide-stepping existence (i, 155'); with Indra he took vast 
strides and stretched out the worlds for our existence (6, ^j. To this 

feature in the Rk'. ma\ ultimately be traced the m_\ th of Visnu’ .s dwarf in- 
carnation w'hich appears in, the Epic and the TuiTinas. The intermediate stage 
is found in the Brahmanas (SB. i, 2. 55; TS. 2, 1,3'. TB. i, C, i 5 j, w'here Visnu 
already assumes the form of a dwarf, in order by artifice to recover the 
earth for the gods from the Asuras by taking his tliree strides ’j. 

The most prominent secondary characteristic of A isnu is his friendship 
for Indra, with whom he is frequently allied in the fight with Vrtra. This is 
indicated by the fact that one ivhole hymn (6, O9) is dedicated to the two 
deities conjointly, and that Indra’s name is coupled with that of \ isnu in the 
dual as often as with that of Soma, though the name of the latter occurs 
vastly oftener in the RV. The closeness of their alliance is also indicated 
by the fact that in hymns extolling Visnu alone, Inira is the only other deity 
incidentally associated with him either explicitly (7, pgS- i, 155^) or im- 
plicitly (7, 99^; I, 154®. 155’; cp. I, 617)”*. Visnu strode his three steps by 
tha energy {ojasa) of Indra (8, 12 ” 7 ), who in the preceding verse is described 
as slaying Vrtra, or for Indra (Val.43). Indra about to slay Vrtra says, ‘friend 
Vi.snu, stride out vastly’ (4, 18"). In company with V’isnu, Indra slew Vrtra 
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(6, 20^). A’isnii and Inclra together triumphed over the Dasa, destroyed Sam- 
bara’s 99 castles and conquered the hosts of Varcin (7, 99‘’‘ ®). A isiiu is 
Indra's intimate friend (i, 22'9)._Vi.snu accompanied by his friend opens the 
cows’ stall (i, 156''). In the SB. (5, 5, 5’) Indra is described as shooting 
the thunderbolt at Yrtra, while Vi.snu follows him (cp. TS. 6, 5, i'). Vi.snu is 
also invoked with Indra in various single verses (4, 2*. 55''; S, 10-; 10,66''). 
AAdien associated with Indra as a dual divinity, Visnu shares Indra’s powers 
of drinking Soma (6,69) as well as his -victories (7,99''"°), Indra conver,'>ely 
participating in Visnu’s power of striding (6, 695; 7, 99*). To both conjointly 
is attributed the action of creating the wide air .and of spreading out the 
spaces (6, 69^) and of producing Surya, Usas, and Agni (7, 99')- Owing 
to this friendship Indra drinks Soma beside Visnu (S, 3“. 12'“) and thereby 
increases his strength (8, 3*’; 10, 113’). Indra drank the Soma pressed by 
Visnu in three cups (2, 22' cp. 6, 17"). which recall Visnu’s three footsteps 
filled with honey (1,154'). A'isnu also cooks for Indra 100 buffaloes (6,17”) 
or 100 buffaloes and a brew of milk (8, 66"’ cp. i, 61'). Along with Alitra, 
A’aruna, and the Alaruts, A’isnu celebrate.', Indra with songs (8, 15'''). 

Indra’s constant attendants in the A’rtra-fight. the Maruts, are also drawn 
into association with A'isnu, AVhen A'isnu favoured the exhilerating Soma, the 
Maruts like birds sat down on their belo\ed altar (1,857) '5. The Maruts are 
invoked at the offering of the swift A'isnu (2, 34” cp, 7, qoS). They are the 
bountiful ones of the swift A'isnu i8,2oj). The Maruts supported Indra, while 
Pu5an A'i§iiu cooked 100 bufl'aloes- for him (6. 17”). A'isnu is the ordainer 
associated with the Maruts {miirnta), whose will Vanina and the Asvins follow 
(i, 156''). Throughout one hymn (5, 87, esiiecially verses ''■ 5 ) he is associated 
with the Maruts, with whom, wlien he start,, he speeds along'”. 

Among stray references to A'isnu in the RA'. may be mentioned one 

(7, 100®) in which different forms of A'isnu are spoken of: ‘Do not conceal 

from us this form, since thou didst assume another form in battle’. He is 
further said to be a protector of embryos (7,36°) and is invoked along tvith 
other deities to promote conception (10, 1S4'). In the third verse of the 
Khila after 10, 184'', A'isnu is, according to one reading, called upon to 
place in the womb a male child with a most beautiful form, or, according 
to another, a male child with A'isnu’, most beautiful form is prayed for'®. 

Other traits of A'isnu are applicable to the gods in general. He is bene- 

ficent (i, 1565), is innocuous and bountiful (8, 25"), liberal (7, 405), a 
guardian (3, 55'"), who is undeceivable (i, 22'’), and an innoxious and generous 
deliverer (1,155''). Hs alone sustain, the threefold (world), heaven and earth, 
and all beings (i, 154''). He fastened the world all about with pegs (7,99^). 
He is an ordainer (i, 156''). 

In the Brahnianas Ahsnu is conceived as taking his three steps iir earth, 
air, and heaven (SB. 1, 9, 3?; TB. 3, i, 2'). These three strides are imitatecl 
by the sacrificer, who takes three Visnu strides beginning "with earth and 
ending -with heaven for that is the goal, the safe refuge, -which is the sun 
(SB. I, 9, 3"’' ' 5 ). The three steps of the .Am.saspands taken from earth to 
the sphere of the sun, are similarly imitated in the ritual of the Avesta^°. 
A special feature of the Brahmanas is the constant id'entification of A^isnu 
with the sacrifice. 

Two myths connected with Vi5nu, the source of which can be traced 
to the RV., are further developed in the Brahmanas. Visnu in alliance with 
Indra is in the RV. described as vanquishing demons. In the Brahmanas 
the gods and demons commonly appear as two hostile hosts, tire fonner not, 
as in the RAb, unifonfily victorious, but often worsted. They therefore have 
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recourse to artifice, in order to recover the supremacy. In the AB. (6, 15) 
it is related that Indra and Visnu, engaged in conflict with the Asiiras, agreed 
with the latter that as much as Visnu could stride over in three steps should 
belong to the two deities. Visnu accordingly strode or er these worlds, the 
Vedas, and speech. The SB. (i, 2, 5) tells how the Asuras having overcome 
the gods began dividing the earth. The gods placing Visnu, the sacrifice, at 
their head, came and asked for a share in the earth. The Asuras agreed to 
give up as much as Visnu, who was a dwarf, could lie on. Then the gods 
by sacrificing with Visnu, who was equal in size to sacrifice, gained the whole 
earth. The three steps are not mentioned here, but in another passage fSB. 

9 ; 3 ")i Vi,snu is said to hare acquired for the gods the all-pervading porver 
rvhich they norv possess, by striding through the thiee worlds. It is further 
stated in TS. 2, i, 3', that Visnu, by assuming the form of a drvarf whom he 
had seen, conquered the three worlds fcp. TB. i. 6, iS). 'I'he introduction of 
the drvarf as a disguise of Visnu is naturally to be accounted for as a 
stratagem to avert the suspicion of the .Vsuras"'. 'I’his BiTdimana story forms 
the transition to the myth of \’isnu’s Dwarf Incaination in post-Vedic 
literature 

Another myth of tlie Bnllimanas has its origin in trvo passages of the 
RV. (i, 61^; 8, 66'“). Their purport is that Visnu haring drunk Soma and 
being urged by Indra, carried off 100 buffaloes and a brew of milk belonging 
to the boar (= Vrtra), rrhile Indra shooting across the (cloud) mountain, 
slerv the fierce {emusam) boar. I'his myth is in the I’S. (6, 2, 4^- j) developed 
as follorvs. A boar, tlie plunderer of wealth, kept the goods of the Asuras 
on the other side of ser en hills. Indra plucking up a bunch of kusa grass 
and piercing through the.se hills, slerv the Iroar. Visnu, tlie sacrifice, carried 
the boar off as a sacrifice for the gods. So the gods obtained the goods of 
the Asuras. In the corresponding passage of the K.Tthaka (IS. XL p. 161) 
the boar is called Emti.sa. The same story rvilh .slight variations is told in 
the Caraka BiTihmana (quoted by Sayana on RV. S,66‘“). This boar appears 
in a cosmogonic character in the SB. (14, i, 2") rrhere under the name of 
Emu?a he is stated to have raisetl up the earth from the rvaters. In the TS. 
(7, 1, s') this cosmogonic boar, rvhich raised the earth from the primeval 
rvaters, is described as a form of Pr.ailpati. This modification of the myth 
is further expanded in the 'I’B. ( i , t , 3 ’). In the post-Vedic mythology of the 
Ramayana and the Furanas, the boar rrhich raises the earth, has become one 
of the Avatars of Visnu. 

The germs of two other .Vvatlir-, of Visnu are to be found in the Brah- 
manas,' but not as yet connected with Visnu. The fish rvhich in the SB. 
(i, 8, i') delivers Manu from the flood, appears in the Mahabharata as a 
form of Prajapati, becoming in the Puranas an incarnation of Visnu. In the 
SB. (7, 5, 1 5 , cp. TA. T, 23^) Prajapati about to create offspring becomes a 
tortoise moving in the primeval waters. In the Puranas this tortoise is an 
Avatar of Visnu, who assumes this form to recover various objects lost in the 
deluge ^3. 

The SB. (14, I, i) tells a myth of how Vi.snu, the sacrifice, by first 
comprehending the issue of the sacrifice, became the most eminent among 
the gods, and horv his head, by his borv starting asunder, was cut off and 
became the sun {fldityd). To this story the TA. (5, i, i — 7) adds the trait 
that the Aivins as physicians replaced the head of the sacrifice and that the 
gods now able to oflFer it in its complete form conquered heaven (cp. PB. 
7 , 5 *)- 

In the AB. (i, i) Vi.snu as the locally highest of the gods is contrasted 
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■vvith Agni the lowe.-,!, all the other deities being placed bet«'een them. The 
same Biuhmana (i, 30) in quoting RV. i, 156-*, where A'i.snu accompanied 
by his friend opens the stall’, states that Vi.-,riu is the doorkeeper of the gods. 

I The moon .nccordin” to HVHP. 33. — Stars according to I'W,, HVBP. and 
others. — 3 Cp. BRV. 2, 4^6. — -1 Othenvise SiEG in l-'a\V. (Leipzig 1896), 97 — 100. 
— 5 Whit.ney, Max .Muller, Haug, K\egi, Dj.i .ssek, and others. A o brv. 
2,414—5. — 7 Macdonell, JR VS. 27, 170—5. — KlIF. 222. — 9 Entwicklungsstufen, 
1 16. — 1° Other derivations m ORV. 229, IIRI. 5i^o, 13 13 . 2 1 . 205. ^ 1 ^ ORV. 22S — 30. — 
>2 Cp. ORV. 230, note 2; iMaldonell, JR.VS. 27, p. 174, note 2. — 13 JR.-VS. 27, 1S8— 9. — 
i4lbid.lS4. — 13 Rergmgne, JV. 1SS4, p. 472.— 'oMM., SDE. 32, p. 127. 133—7. — 
17 .‘VlFRECHT, RV. II2, 687. — VVl.MIRNlT/., JR.VS. 27, 150 — 1. — m IIlLLEBRtNDT, 
Neu- und Vollmondsopfer. 171 f. — IJ \KMr,STr,TER, Erench Tr. of the .Vvesta 
1, 40t; ORV. 227. — Otlieruise .V. Ki IIN, Eiitn ichlung-stiifen der M\ thcnbildung, 
12S. — 22 JR.A.S. 27, 16S— 177. — 23 Ibid. 166— 8. 

Whitney, J.A.OS. 3,325; OST. 4, 63— gS. 121-9. aoS; Weker. LStr. 2, 226 f.; 
Omina imd Portent.a 33S; BRV. 2, 414 — 8; ORV. 227 — 30; Hopkins, P.VOS. 1894, 

. CXI vii f. : IIRI. 56 f. 

S 18. Vivasvat. — Aivasvat is not celebrated in any single hymn of the 
RV., but his n ime occurs there about thirty times, generally as V'ivisA'at, five 
times also as Visasvat. He is the father of the Asvins fio, 17^) and ofYama 
(10, 145. 17'). As in post-Vedic literature he is already also in the Vedas 
the father of lilanu (i 50 1, the ancestor of the human race, who is once 
(Val. 4') called Vivasvat (= Vaivasvata. ji. 12) and receives the patronymic 
Vaivasvata in the AA*. and the SB. Men are also directly stated to be the 
progeny of Vivasvan Adityah (T 3 . 6, 5. 6-; SB. 3, i, 31). The gods are also 
once spoken of as the offspring yjanima) of Vivasvat (lo, 63 ’J. Vivasvat’s 
ivife is SaranyUj daughter of Tvastr (10, i7'--j. 

It was to Vivasvat as well as Mata'isvan that rVgni was first manifested 
(1,312). Vivasvat’s messenger is once ( 6 , 81 ) stated to be Matarisvaii, but 
is otherwise Agni (i, 58=; 4, 7I; 8, 39’'; 10, 212). Agni is once said to be 
produced from his parents ('the fire-sticks) as the sage of Vivasvat (5, iib. 

The seat {sadana) of Vivasvat is mentioned five times. The gods (10, 12^) 
and Indra delight in it (3, Si-ij and there singers e.xtol the greatness ofindra 
(i) 53‘i 3i 34'j or of the waters (10, 75')- Perhaps the same notion is 
referred to when a new hymn is said (i, 139'j to be placed in Vhvasvat as 
a centre (?iad/ia\. 

Indra is connected with Viva.svat in several passages of the RV. He rejoices 
in the prayer of Vivasvat (8, 6 221 and placed his treasure beside Vivasvat (2, 
13*)- With the ten' ( fingers 1 of Vivasvat Indra pours out the pail from heaven 
(8, 61*, cp. 5, 53'). Indra being so closely associated with the abode of Vi- 
vasvat, Soma is likely to be there. .Vnd indeed Soma is in the ninth book 
brought into intimate relation to Vivasvat. Soma dwells with Vivasvat (9, 261) 
and is cleansed by the daughters 1= fingers) of Vivasvat (9, 14 -^J. The prayers 
of ^ ivasvat urge the tawny Soma to flow (9, 99^). The seven sisters (= waters) 
urge the wise Soma on the course of Vivasvat (9, 66*). The streams of 
Soma flow through the sieve having obtained (the blessing) of Vi\asvat and 
producing the blessing {b/uigam) of dawn (9, loS). 

The Asvins who dwell with Vivasvat are besought to come to the offering 
(i, 46 '3j. At the yoking of the Asvins’ car the daughter of the sky is born 
and, the two bright days (probably day and night) of Vivasvat (lo, 39'^; 
cp. SB. 10, 5, 21). 

Vivasvat is also mentioned along with. Varuna and the gods as an object 
of worship (10, 65*). In one passage Vivasvat shows a hostile trait, when 
the worshippers of* the Adityas pray that the missile, the well-wrought arrow' 
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ofVivasvat, may not slay them before old age’ (S, 56’", cp. AV. 19, g'). On 
the other hand, Vivasvat preserves from Yama (AV. iS, 3®’). 

The word vivasvat occurs a few times as an adjective meaning ‘brilliant’ 
in connexion with Agni and Usas. Agni is said to have produced the children 
of men and by brilliant sheen heaven and the waters (i, 96’’). Agni is the 
wise, boundless, brilliant sage who shines at the beginning of dawn (7, 9^). 
Agni is besought to bring the brilliant gift of dawn (1,44^), and men desire 
to see the shining face of brilliant dawn (3, 30 ‘ j). The etymological meaning 
‘shining forth’ (yi -r 1"^ vas) is peculiarly appropriate in relation to Usas, 
whose name is derived from the same root and in connexion with whom the 
words viics and vii/sfi, "shining forth, dawning’ are nearly always used. The 
derivation is given in the SB. where it is said that Adit\"a Vivasvat illumines 
iyi-vastc) night and day (SB. 10, 5, 2 'j. 

In the YV. (VS. S, 5; MS. i, 6 '’j and the Brrdnnanas Vivasvat is called 
Aditya and in the postA'edic literature is a common name of the sun. 

He goes back to the Indo-lraman period, being identical with Vivahhvant 
(the father of Yima), n ho is de:)Cribed as the first man that prepared Haoma, 
Athwya being the second, and Thrita the third (Yasna, 9, 10). The first and 
third of these are found connected in the RV. also (Val. 4 '), where Indra 
is said to hate drunk Soma beside Hanu Vi\as\at and Trita. 

As a mythological figure k’ivasvat seems to have faded by the time of 
the RA'. like Trita Considering tlie etymolog)", the connexion with the 
Asvins, Agni, and Soma, the fact that his seat is the place of sacrifice "t, the 
most probable interpretation of Vivasvat seems to be that he originally 
represented the rising sunS Most scholars'^ explain him simply as the sun. 
Some take him to be the god of the bright ,sk)"' or the heaven of the 
sun®. Bergaigne (i.SSj thinks that -Vgni alone, of whom the sun is a form, 
can be responsible for the character of a .sacrifice!" which is prominent in 
Alvasvat. Oldenuerg® comparing tlie .Vvestan Vlvahh\"ant, the first mortal 
that prepared Haoma, believes that the reasons for considering Vivasvat a 
god of light, are insufficient and that he represents simpl)" the first sacrificer, 
the ancestor of the human race. 

I Cp. LRV. 4, 3S0. — 2 SVI.. 14S. — 3 RoTir, /D.MG. 4, 424. — 4 PW., BRV. 
1, S7, ORV. 275; I’V.S. I, 242 ("cliapel of V.’}; Fov, K/,. 34, 22S. — 5 The later view of 
Korii, PW. (‘Moi'gensonne’'); cp. ZDMG. 4, 425 (‘d.as J icht der llimraelshdhe’). — 
“ ,A. Kunx, Sp.AP. 2481!., HV.M. 1,488, ilRI. 128. 130, and others. — 7 LRV. 3, 333; 
5, 392; Euni, Yama, 19. 24. — 8 BRI. 9 — 10. — y ORV. 122, ZDMG. 49, 173, SEE. 
46, 392. Cp. al.soRorii. ZDtIG. 432; BItV. 1,86—8; IIVM. 1, 474— 88; Bloom- 
ru LD, J.VOS. 15, 176—7. 

S 19. Adityas. — The group of gods called .Vdityas is celebrated in six 
-whole hymns and in parts of two others in the RA'. It is rather indefinite 
both as to the names of the gods it includes and as to their number. Not 
more than six are anywhere enumerated and that only once: Mitra, Aryaman, 
Bhaga, Varuna, Daksa, Amsa (2, 27'). In the last books of the RV. the 
number is once (9, 1142) stated to be seven and once (10, 72®) eight, Aditi 
at first presenting onh" seven to the gods and bringing the eighth, Martanda', 
afterwards (ibid. ?). The names of the Adityas are not specified in either of 
these passages. The AV. states that Aditi had eight sons (8, 9^'), and the 
TB. (i, I, g‘) mentions these eight by name as Mitra, Varuna, Aryaman, 
Amsa, Bhaga, Dhatr, Indra, Vivasvat (the first five occur in RV. 2, 27'), and 
the same list is quoted by Sayana (on RV. 2, 27') as found in another 
passage of the Taittirlya branch of the Veda. The SB. in one passage speaks 
of the Adityas as having become eight by the addition^ of Martanda, while 
in two others (6, i, 2®j 11, 6, 3®) they are said to be twelve in number and 
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are identified rvith the twelve months. In post-Vedic literature they are 
regularly twelve sun-gods, evidently connected with the twelve months, Visiju 
being one of them and the greatest’. In addition to J.he six Adilyas men- 
tioned in RT. 2, 27 h Surya is a few times leimed an Aditya (p. 30), which 
is a common name for the sun in the Brahmanas and later. Under the 
name of Aditya, identified with -Agni, Surya is said to have been placed by 
the gods in the sky (10, 88 “j. Savitr is also once mentioned in an enumer- 
ation with the four Adityas Bhaga, Vanina, Mitra, Aryaman (S, iS jj. If there- 
fore the number of the Adityas was regarded by the poets of the RV. to 
have been definitely seven, the sun must have been the seventh, the eighth 
Martanda whom Aditi throws away and brings back (10, 72'“-") probably 
being the setting sun. In_the AY. (13, 2 "••'') the sun is called the son of 
Aditi, the sun and moon Adityas (8, 2 and _\’i.snu is inv oked in an enu- 
meration containing gods who in the RV. aie Adityas; \'aruna, Mitra, Vi.snu, 
Bhaga, Ainsa besides Vivasvat fii, 6^). The mother of the Adityas is here 
once (9,1"') said to be not .\dili but the golden-hued IMadhukasa, daughter 
of the \'asus. 

Indra is, however, in the RA'. once coupled in the dual as an .Aditva 
with A'^aruna the chief of the Adityas (7, 85'). and in ATil. 4'’ he is directly 
invoked as the fourth Aditya. In AIS. 2, i Indra is a son of Aditi, but in 
the SB. (ii, 6, 3'’) he is distinguished from the 12 .Adit) as, AVhen one god 
alone is mentioned as an .Adit) a, it is generally A'aruna, their chief; but in 
the hymn in which Mitra is celebrated alone ("3, 59), that deity is called an 
Aditya, as well as Surya. AAdien two are mentioned, they are A'aruna and 
Mitra, once A’aruna and Indra; when three, Aaiuna, Mitra, and Aryaman-'; 
when five, which is only once the case, the same three together with Savitr 
and Bhaga. Daksa occurs only in the emimeiation of six mentioned above. 
The Adit) as are often invoked as a group, the names of Alitra and A’aruiia 
being generally mentioned at the same time. Ihey also appear frequently 
along with other groups (g 45) A'asus, Rudias, Alaruts, .-Angirases, Rbhus, 
Visvedevas. The term .Adityas seems not infrequently to be used in a w ider 
sense, as an equivalent for the gods generally *. Their nature as a class in 
fact resembles that of the gods in general, not being specifically characterized 
like that of their two chiefs, Mitra and A aruna. In the aggregate sense they 
are the gods of celestial light, without representing an)' particular manifestation 
of that light, such as sun, moon, and .stai.s. or dawn. The hvpothesis of 
Oldenberg that the .Adityas originally represented sun, moon, and the five 
planets, is based on their abstract nature and names ("such as Bhaga. .Ainsa, 
Daksa) and the .supposition that their characteristic number is seven q which 
is also the number of the Iranian Amesaspentas®. It is here to be noted that 
the two groups have not a single name in common, even Mithra not being 
an Amesaspenta; that the belief in the .Adityas being seven in number is not 
distinctly characteristic and ohU; and that though the identity of the .Aditv'as 
and Ame.saspentas has been generally accepted since Roth’s essay®, it is 
rejected by some distinguished .'Avestan scholars^. 

In some of the hymns of the RA’. in which the .Adit)as are celebrated 
(especially in 2, 277, only the three most frequently mentioned together, Alitra, 
Varujja, and .Aryaman, seem to be meant. What is distant is near to them; 
they support all that moves and is stationary, as gods who protect the uni- 
verse (2, 273-4). They see what is good and evil in men’s hearts and 
distinguish the honest man from the deceitful (2, 2 7 3 ; 8, 18 ’ 3 ). They 
are haters of falsehood and punish sin (2, 274; 7, 52 A 60=. 66 ’3). They 
are besought to forgive sin (2, 2y’*. 29 3 ), to avert its consequences or to 
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transfer them to Trita Aptya (5, 52^; 8,47“). They spread fetters for their 
enemies (2, 27’“), but protect their worshippers as birds spread their wings 
over their young (8, 47"). Their servants are protected as with armour, so 
that no shaft can strike them (ib. '■ “). They ward off siclrness and distress 
(8, 18 and bestow various boons such as light, long life, offspring, guidance 
(2, 27; 8, 56 

The epitliets which describe them are : bright (s'l/d), golden {Jiiranyayd), 
many-eyed ibhfiryakyi), unwinking (animiui), sleepless {asvapnaj), far-observing 
{dtrg/iad/it). They are kings, mighty {ksatriya), vast {uru), deep (gab/nra), 
inviolable {arida), ha\ing lived ordinances (dhrtavrata), blameless {anavadya), 
sinless (avrjina)^ pure {dharaputa), holy (rtdvaii). 

The name is clearly a metronymic formation from that of their mother 
Aditi, with whom they are naturally often in\oked. This is also one of the 
three derivations given by Yaska (Xir. 2, 13, cp. TA. 1 , j_4 ^ 1 . 

The greater gods Ijelonging to the group have already’’ been dealt with 
separately, but the lesser Adityas having hardly any individuality may best 
be described here in succession. 

Aryainan'” though mentioned about 100 times in the RV. is so destitute 
of individual characteristics, that in tlie X'aighantuka he is passed over in the 
list of gods. Excejh in two passages, he is always mentioned with other 
deities, in the great majority of cases with Alitra and k'aruna. In less than 
a dozen passages the word has only the appellative senses of 'comrade’ and 
‘groomsman’, which are oci-asionally also connected with the god. Thus Agni 
is once addressed with the words: ‘Thou art Aryaman when (the wooer) of 
maidens’ (5, 3 ^). The derivative adjectiv e aryamya, ‘relating to a comrade’, 
once occurs as a parallel to mit/ya, ‘relating to a friend’ (5,85^). Thus 
the conception of Aryaman seems to have differed but little from that of the 
greater Aditya Mititi, ‘the Friend’. The name goes back to the Indo-Iranian 
period, as it occurs in the Ave-ita. 

One hymn of the R\'. (7, 41) is devoted chiefly to the praise of Bhaga”, 
though some other deities are invoked in it as well; and the name of the 
god occurs over si\t\' time.-). The word means ‘dispenser, giver’ and appears 
to be Used in this sense more than a score of times attributively, in several 
cases with the name of Savitr“’. The god is also regularly conceived in the 
A’^edic hymns as a distriljutor of wealth, compari.sons with Bhaga being generally 
intended to e.xpress glorification of Indra’,s and Agni’s bounty. The word 
bhaga also occurs about twenty times in the RA’. with the sense of ‘bounty, 
wealth, fortune’, and the ambiguity is sometimes played upon. Thus in one 
passage (7, 41’) where Bhaga is called the distributor (j'idharta), it is stated 
that men say of the god, ‘Alay I share in Bhaga’ (bhagani bhaksi). In another 
verse (5, 46*’) in which he is termed the "dispenser’ {vibhaktd, derived from 
the same root bhaj), he is invoked to be full of bounty {bhagavdn) to his 
worshippers. 

Dawn is Bhaga’s sister (i, 1235). Bhaga’s eye is adorned with rays 
(i, 136“), and hymns rise up to ATsnu as on Bhaga’s path (3, 54"*). Yaska 
describes Bhaga as presiding over the forenoon (Nir. 12, 13). The Iranian 
form of the name is bagha, ‘god’, which occurs as an epithet of Ahura Mazda. 
The word is even Indo-European since it occurs in Old Church Slavonic 
as bogu in the sense of ‘god’. There is no reason to suppose that it designated 
any individual god in the Indo-European period, for it cannot have attained 
a more specialized sense than ‘bountiful god’, if indeed it meant more than 
merely ‘bountiful giver’. 1 

The word Amsa, which occurs less than a dozen times in tlie RAf., is 
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almost synonymous with b/iaga, expressing both the concrete sense of 'share, 
portion’ and that of ‘apportioner’. It is found but three times as the name 
of a god’+j only one of these passages stating anything about him besides 
liis name. Agni is here said to be Amsa, a bountiful (b/mjayu) god at the 
feast’ (2, i^). 

Daksa ’5 is mentioned hardly more than lialf a dozen tinier in the 
RV. as the name of a god. The word occurs more frequently as an adjective 
meaning ‘dexterous, strong, clever, intelligent’, applied to Agni (3, 14?) and 
Soma (9, 61’** &c.), or as a substantive in the sense of ‘dexterity, strength, 
cleverness, understanding’. The name of the personification therefore appears 
to mean the ‘dexterous’ or ‘clever’ god. Excepting the verse (2, 27’) w'hich 
enumerates the six Adityas, he is mentioned only in the first and tenth books. 
In one passage (i, 89^) he is referred to with other Aditya--, and in another 
(10, 64=) with Mitra, Yaruna, and Aivanian, Aditi also being spoken of in 
connexion with his birth. In a cosmogonic hymn (10, 72''’5) Daksa is said 
to have sprung from Aditi. when it is immechateh' added that Aditi sprang 
from him and is his daughter, the gods being born afterwards. In another 
verse (10, 5?) it is stated that the existent and non-existent were in the womb 
of Aditi, in the birthplace of Daksa. Thus the la.st two passages seem to 
regard Aditi and Daksa as universal parents. I'he paradox of children pro- 
ducing their own parents has been shown (p. 12) to be not unfamiliar to 
the poets of the RY. I’he manner in which it came to be applied in this 
particular case seems to be as follows. The Adityas are spoken of as ‘gods 
who have intelligence for their father’ ( 6 , 50’), the epithet (da 7 isaj>ifa?-a) being 
also applied to Mitra-Yaruna. who in the same cerse (7, 66 -) are called ‘very 
intelligent’ [sudaksd). The expression is made clearer by another passage 
( 8 , 255), where Mitra-Yaruna are termed 'sons of intelligence’ {suiiTi daksasya) 
as well as ‘children of gieat might’ (na/’dta <az(’so maJialj). The juxtaposition 
of the latter epithets shows that daksa is here not a personification but the 
abstract word used as in Agni's ejnthets ‘father of skill’ {daksasya pity: 3. 27?; 
or ‘son of strength’ 8, 35). This conclusion is confirmed by the fact that 
ordinary human sacrificers are called daksdpiiara/i. ‘ha\'ing skill for their father’ 
(8,52'°). Such expressions ^probably brought about the personification of 
Daksa as the father of the Aditxas and his association with Aditi. In the 
TS. the gods in general are called daksapitarah, and in the SB. (2, 4, 
Daksa is identified with the creator Prajapati. 

I Bloomfillp, J.VO.'^. 15, 176 note: .Sill. 31. -— 2 OS f. 4, 117 — 21. — 5 Bol- 

LEXSI'N, ZDMG. 41, 503. — -1 Cp. GW., S. \. .Vditya. — 5 Cp. v. ScHROEDUR. 

WZK.M. 9, 122. — On the .tinesa.spent.vs see liAR.Ml STETER, Hniinai.it et .\mei eta: 

(Paris 1S75), I f. ; B\rtholomm, A 1-. 3, 20. — 7 Cp. JIacdoxeli,, JRAS. 27, 948. — 

» ZDMG. 6, 69 f. — 9 Sr.AP. 199; H \rle7, JA. 18781'! i), 129 ff. — '"Roth, ZDMG. 6, 74; 

Bollensex, ibid. 41, 503; HVBP. 55—6. — n Roth, 1. c.; WC. 11 — 12; Baynes. 

The Biography of Bhaga. Transactions of the 8 th Oriental Congress, II, I, 85 — 9; 

HRI. 53—6. — 12 Cp. G\Y. s. V. h/iaga. — 13 v. ScHROEDER, \VZKM. 9, 127. — 

14 Roth, ZDMG. 6, 75; BRI. 19. — 15 OST. 5, 51—2; BRV. 3, 93. 99; WC. 45. 

Whitney, JAOS. 3, 323—6; OST. 5, 54—7; MM., SEE. 32, 252-4; ORV. 185—9. 

286—7; ZDMG. 49, 177— 8; 50, 50 — 4; SBE. 48, 1 90; Hopkins, JAOS. 1 7, 28 ; IF. 6, 1 16. 

S 20. Usas. — Usas, goddess of Dawn, is celebrated in about 20 hymns 
of the RA. and mentioned more than 300 times. Owing to the identity of 
name, the personification is but slight, the physical phenomenon of dawn 
never being absent firom the poet’s mind, when the goddess is addressed. 
U§as is the most graceful creation of Vedic poetry and there is no more 
charming figure in the descriptive religious lyrics of any other literature. The 
brightness of her form has not been obscured by priestly speculation nor 
has the imagery as a rule been marred by references to the sacrifice. Arraying 
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herself in gay attire, like a dancer, she displays her bosom (i, g2*, cp. 6, 64^). 
Like a maiden decked by her mother she shows her form (i, 123''). Clothed 
in light the maiden appears in the east, and unveils her charms (i, 1243“'). 
Effulgent in peerless beauty she withholds her light from neither small nor 
great (ib. '=). Rising resplendent as from a bath, showing her charms she 
comes with light, driving away the darkness (5, 80 s-'"). She is young, being 
born again and again, though ancient; shining with an uniform hue, she 
wastes away the life of mortals (i, 92'"). As she has shone in former days, 
so she shines now and will shine in future, never aging, immortal (i, 1 13 ^3- 15). 
The maiden coming again awakes before all the world (i, 123^). Ever 
shortening the ages of men, she shines forth, the last of the dawns that have 
always gone, the first of those to come' (i, 124^). Like a wheel she revolves 
ever anew (3, 61 3 ). She awakens creatures that ha\ e feet and makes the 
birds to fly up: she is the breath and life of everything (i, 483- 493). She 
awakens every living being to motion (1,929; 7, 77'). The Dawns waken 
the sleeping and urge the living, tlie two-footed and the four-footed, to 
motion (4, 51 3 ). When L'sas shines forth, the birds lly up from their nests, 
and men seek nourishment (i, 124'-). She reveals the paths of men, waken- 
ing the five tribes (7, 79'). She manifests all beings and bestows new life 
(7,80''^). She drives away evil dreams to I'rita Apt) a (8, 47 '■<• '“). She 
removes the black robe of night (i, ii3‘*)- Site dispels the darkness (6, 643. 
65^). She wards off evil spirits and the hated darkness (7, 75'). She dis- 
closes the treasures concealed by darkness and distributes them bountifully 
(i, 1233- ‘'). She illumines tlie ends of the sky when she awakes (i, 92 "j- 
She opens the gates of heaven (1,48 ' 3 . 113“*). She opens the doors of 
darkness as the cows their stall (1,92'). Her radiant beams appear like 
herds of cattle (4, S 2 -“ 0 - She is visible afar, spreading out cattle {paifm) 
as it were (i, 92'''). The ruddy beams fly up, the ruddy cows yoke them- 
selves, the ruddy dawns weave their web (of light) as of old (ib. ^). Thus 
Usas comes to be called ‘mother of kine’- (4, sa’-j; 7, 772). 

Day by day appearing at the appointed place, she never infringes the 
ordinance of order and of the gods (i, 93'". 123'. 124^; 7, 76 3 ); she goes 
straight along the path of order, knowing the way she never loses her direc- 
tion (s, 8 o 3 ). She renders good service to the gods by causing all wor- 
shippers to awake and the sacrificial fires to be kindled (i, 1139). She is 
besought to arouse only the devout and liberal worshipper, leaving the un- 
godly niggard to sleep on (i, 124'"; 4, 51 3 ). ^^'orshippers are however 
sometimes spoken of as wakening her instead of being awakened by her 
(4, 52+ &c.), and the A'aslsthas claim to have first wakened her with their 
hymns (7, 80 '). She is once asked not to delay, that the sun may not 
scorch her as a thief or an enemy (5, 79')- She is besought to bring the 
gods to drink Soma (i, 48 '^). Hence probably, the gods are often described 
as ‘waking with Usas’ (i, 14" ifcc.). 

Usas is borne on a car which is shining (7,78'), brilliant (1,23 7 ), 
bright (3, 61 0) well-adorned (i, 49-), all-adorning (7, 7S‘‘), massive (i, 48 &c.), 
and spontaneously-yoked (7, 78*)- She is also said to arrive on a hundred 
chariots (i, 48"). She is drawn by steeds which are ruddy (7, 75® &c.), 
.easily guided (3, 61^), regularly-yoked (4, 51®), or is said to be resplendent 
with steeds (5, 79'“'°). She is also described as being drawn by ruddy 
kine or bulls {go: 1,92^124”; 5, 80 3 ). Both the horses and the cows 
probably represent the ruddy rays of morning light 3 ; but the cows are generally 
explained as the red morning clouds. The distance the “dawns traverse in 
a day is 30 yojanas (i, 123®). 


48 HI. Religion', wEL'iL. WissEXScH. u. Kuxsi. i a. \ edic Mythology. 

As is to be expected, Usas is closely associated with the sun. She has 
opened paths for Surya to travel (i, She brings the eye of the gods 

and leads on the beautiful white horse fy, 77 -j. She shines with the light 
of the sun (i, 113U- light of her lover (i, 92“}. Savitr shines after 

the path of U^as (5, 81 SOr^a follows hci as a vouug man a maiden 

(i, 115-J. She meets the god who dedres her ii, 123 ”’J. She is the wife 

of Sun a (7, 75^1; the Dawns are the wives of the Sun (4, 5 ‘A, Thus as 
followed in space by the sun. she is conceived a.s hiv wife or mistress. But 

as preceding the sun in time she is occasionalh' thouglit of as Iiis mother 

(cp. p. 35). She has generated Surya. sacrifice, Agni i’j, yS-i). .She has been 
produced iprasuta) for the production isavaya) of Savjtr, and arrives with a 
bright child (i, 113'-'“). Usas is the sister of the Adit}a Bhaga fi, 123-', 
cp. p. 45J and the kinswoman (jam!) of Varuna (i, 123'j. She is also the 
sister (i, 113--^; 10. 127-3) or the elder sister (i, 124-') of Night; anrl the 
names of Dawn and Xight are often conjoined as a dual compound tufdsii- 
jiakta or naktosSsd\. Usas is bom in the sky 75'); the place of 

her birth suggests the relationship most frequently mentioned intheRV. . she 
is constantly called the daughter of heaven (i. 30 -- Nic.)"*. She is once also 
spoken of as the beloved Kpri}d\ of heaven (t, 46’). 

The sacrificial fire being legularly kindled at dawn, Agni is naturallv 
often associated with Usas in thi= conne.xion, sometimes not without a side- 
glance at tlie suii, the manifestation of Agni which appears simultaneously witii 
the kindling of the sacrificial fire 11, i24'-“mc. D. Agni appears with or 
before the Dawn. Usas causes .-^gni to be kindled 11,113'). is thus 

like the sun sometimes called her lover ii, 69'; 7, 10 h cp. 10, 33). He goes 
to meet the shining U.sas as she comes, asking her for fair riches (3, 01°). 
Usas is naturally also often connected with the twin gods of the early morning, 
the Asvins (i, 44^ Ac.). They accompany her (1, 183*) and she is their 
friend (4, 52-34 She is invoked to arouse them fS, 9‘'i, and her hymn is 
said to have awakened them (3, 58'). When the Asvins’ car is yoked, the 
-daughter of the sky is born (10. 39'-!. Usas is once associated with the 
moon, which being bom ever anew goes before the dawns as harbinger of 
day (10, S5"5y 

Various gods arc described as having pioduced or discovered the dawns. 
Indra who is characteristically a winner of light, is said to have generated 
or lighted up Usas fa, 12" Ac.). But he is somkiiuiQS j.lso hostile to her, 
being described as shattering her wain (§ 22). Soma made the dawns bright 
at their birth (6, 395) and constituted them the wives of a good husband 
(6, 44 "^^, as Agni does (7, Brhaspaii discovered the Dawn, the sky 

{svar)y and Agni, repelling the darkness with light (10, 68°). The ancient 
Fathers, companions of the gods, by efficacious hymns discovered the hidden 
light and generated Usas (7, 7 6 3 ). 

The goddess is often implored to dawn on the worshipper or bring to, 
him wealth and children, to bestow protection and long life (i. 30°^. 48“ Ac.), 
to confer renown and glory on all the liberal benefactors of the poet (5, 79°, 
cp. I, 48’). Her adorers ask from her riches and desire to be to her as 
sons to a mother (7, Si"*). The soul of the dead man goes to the sun and 
to Usas (10, 58 and by the raddy ones in whose lap the Fathers are said 
to be seated, the Dawns are doubtless meant (10, 15^). 

Besides the sixteen enumerated in the Naighantuka (i, 8) Usas has 
many other epithets. She is resplendent, shining, bright, white, ruddy, golden- 
hued, of brilliant bounty, bom in law, most Indra-like, divine, immortal’. 
She is characteristically bountiful {magPonl-. ZDMG. 50, 440). 
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The name of Usas is derived from the root vas to shine and is radically 
cognate to Aurora and ’Hiu? (p. 8)?. 

I GVS. 1, 265 — 6. — - Cp. Kuhn, Entwicklungsstiifen, 131. — 3 See the passages 

quoted above, vhere the rays of dawn are compared with cattle or cows. — 4 OS T. 

5, iqo; cp. abore p. 2i. — 5 Ibid. iqi. — 6 Ibid. 103—4. — 7 SoNNE, KZ. 10,416. 

Whitney, J.\ 0 S. 3, 321 — 2; OSl'. 5, 181—98; MM., LSL. 2, 583 — 4; GKR. 35—6; 

KR\ . 52 — 4; BRV. I, 241—50; BR.4NDES, Usas (Copenhagen 1S79, pp. 123). 

§ 21. Asvins. — Next to Indra, Agni, and Soma, the twin deities named 
the Asvins are the most prominent in the RV. judged by the frequency 
with which they are im oked. They are celebrated in more than fifty entire 
hymns and in parts of several others, while their name occurs more than 
400 times. Though they hold a distinct position among the deities of light 
and their appellation is Indian, their connexion with ant' definite phenomenon 
of light is so obscure, that their original nature has been a puzzle to Vedic 
interpreters from the earliest times. This obscurity makes it probable that 
the origin of these gods is to be sought in a pre- Vedic period. They are 
twins (3,393; 10, 17^) and inseparable. The sole purpose of one hymn 
(2,39) is to compare them with different twin objects such as eyes, hands, 
feet, wings, or with animals and birds going in pairs, such as dogs and goats 
or swans and eagles (cp. 5,78' — -j; 8, 35^ — 9; 10, io6- — '"). There are, 
however, a few passages which may perhaps point to their originally having 
been separate. 'Phus they are spoken of as born separately (ndna: 5, 73 
and as born here and there (i/ieha), one being called a victorious prince, 
and the other the son of heaven (i, 181''). Yaska also quotes a passage 
stating that ‘one is called the son of night, the other the son of dawn’ (^lir. 
12, 2). The RV., moreover, in another passage (4, 3“) mentions alone ‘the 
encompassing Nasatt'a’. a frequent epithet otherwise only designating both 
Asvins in the dual. 

The Asvins are young (7, 67 ‘“1, the 'i'8. (7, 2, 7 b e\en describing them 
as the youngest of the gods. They are at the same time ancient (7, 62 5;. 
They are bright (7, 68'), lords of lustre (8, 22'-*; lo, 93®), of golden brilliancy 
(8, 8^), and honey-hued (8, 26*). They possess many forms (1, 117®). They 
are beautiful (6, dab 63') and wear lotus-garlands fro, 184^; AV. 3, 22*; 
SB. 4, I, 5'®). They are agile (6, 63=), fleet as thought (8, 22'®), or as an 
eagle (5, 78'*}. They are strong (10, 24“'), very mighty (6, 62 3), and are 
several times called ‘red’' {rud?-d, 5,7538:0.). They possess profound wis- 
dom (8, 8-J and occult power (6,63 s; 10, 93 7). The two most distinctive 
and frequent epithets of the Asvins are dasra, ‘wondrous’, which is almost 
entirely limited to them, and ndsatya. which is generally explained to mean 
‘not untrue’ {na-asatyd), but other etymologies-, such as ‘the savers’ have 
been proposed. The latter word occurs as the name of a demon in the 
Avesta which, hou ei'er, sheds no further light on it. These two epithets 
in later times became the separate proper names of the Asvins^. The attri- 
bute riidravarta7ii ‘having a red path’s jg peculiar to them, and they are the 
only gods called ‘golden-pathed’ {hiranyavartani), an epithet otherwise only 
used (twice) of rivers.® 

Of all the gods^ the Asvins are most closely connected with honey 
{madku), with which they are mentioned in many passages. They have a 
skin filled with honey, and the birds which draw them abound in it (4, 453-4). 
They poured out 100 jars of honey (1,117®). Their honey-goad (i, 1223. 
157'*) with which they bestrew the sacrifice and the worshipper®, is peculiar 
to them. Only the car of the Asvins is described as (loney-hued \madhu- 
varnd) or ‘honey-bearing’ {madhtt-vahand). They only are said to be fond 

Indo-arlsche Philolo^ie. III. lA. 4 


50 in. Religion, weltl. Wissensch. u. Kunst. i a. Vedic :Mythology. 

of honey {inadliuyu, mddhvt) or drinkers of it {madhtipd). The priest to 
whom they are invited to come is called hone) -handed (lo, 41 ^). They give 
honey to the bee (1,112 cp. 10,40*’) and are compared with bees (10, 106'°). 
They are, howe\er, like other gods, fond of Soma (3, 58’- "&c,) and are 
invited to drink it with U-sas and Stirya (8, 35')- Hilleeraxijt (V 1 \I. i, 241), 
however, finds traces showing that the Asvins were at first excluded from the 
circle of the Soma-worshipped gods. 

The car of the Asvins is sun-like (8, 8=) or golden (4, 44''' 5 ), and all 
its parts, such as wheels, axle, fellies, reins are golden (i, iSo'; 8 , 5^9. 22^). 
It has a thousand rays (i, 119') or ornaments (S, 8“- ‘O- It peculiar in 
construction, being threefold, ha\ing three wheels, three fellies, and some 
other parts triple (i, ii8'-- 8:c.). It moves lightly (8,9*), is swifter than 
thought (1,117- &c.) or than the twinkling of an eye (8,62-). It was 
fashioned by the Rbhus (10, 39 ’ 0 - The Asvins’ car is the only one which 
is three-wheeled. One of its wheels is said to have been lost when the 
Asvins came to the wedding of Surya (10, 85 '4 cp. § 37). 

The Asvins’ name implies only the possession of horse.s, there being no 
evidence to show that they are so called because they ride on horses'". 
Their car is drawn by horses (i, 117“ &c.), more commonly by birds (zv, 
6 , 63 ® &c. or /’atatrin, 10, 143'); swans (4, 45’'), eagles (i, iiS'); bird steeds 
(6, 63 0 or eagle steeds (8, 5 '). It is sometimes described as drawn by a 
buffalo Q:ak7(/ni) or buffaloes (3, 73 i, 184^ &c.) or by a single ass {rdsa- 
bha: i, 34". 116’’; 8, 740 - In the AB. (4, 7 — 9) the Asvins are said at the 
marriage of Soma and Stir) a to ha\e won a race in a car drawn by asses" 
(cp. RV. I, 116' and Sayana’s comm.). Their car touches the ends of heaven 
and extends over the five countries (7, 63 -• 9 ). It moves round heaven 
(i, 180'“). It traverses heaven and earth in a single day (3, 58*^), as the 
car of the sun (i, 115^) and that of Usas (4, 515) are also said to do. It 
goes round the sun in the distance (i, 112'^). Frequent mention is also 
made of their course {variis), a word which with one exception is applicable 
to them only. The word parijman, ‘going round’ is several times connected 
with the Asuns or their car, as it is also with Vata, Agni, and Surj'a. 

The locality of the A.svins is variously described. They come from afar 
(8> S^°)i from heaven (8, 8^), heaven and earth (i, 44O, from heaven and 
air (8, 8'*. 9'), from air 18, S'), earth, heaven, and ocean (S, Jo’), from the 
air, from far and near (5, 73’). They abide in the sea of heaven (8, 26 ' 4 , 
in the floods of heaven, plants, house.s, the mountain top (7, 704. They 
come from behind, before, below, above (7, 725). Sometimes their locality 
is inquired about as if unknown'” (5. 74”- j; 6, 63'; 8, 62-1), They are once 
(8, 8”^) said to have three places (padapii), possibly because invoked three 
times a day. 

The time of their appearance is often said to be the early dawn’j, when 
'darkness still stands among the ruddy cows’ (10, 6i-t) and they yoke their 
car to descend to earth and receive the offerings of worshippers (i, 22”&:c.). 
Usas awakes them (8, 9'"). They follow after Usas in their car (8, 5”). At 
the yoking of their car Usas is bom (10, 39'”). Thus their relative time 
seems to have been between dawn and sunrise. But Savitr is once said to 
set their car in motion before the dawn (x, 34"). Occasionaily the appearance 
of the Asvins''*, the kindling of the sacrificial fire, the break of dawn, and 
sunrise seem to be spoken of as simultaneous (i, 157'; 7, 72*). The Asvins 
are invoked to come to the offering not only at their natural time, but also 
in the evening (8,^22'*) or at morning, noon, and sunset (5, 7 6 3 ). The 
appearance of the Asvins at the three daily sacrifices may have been the 
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starting-point of the continual play on the word 'three’ in the whole of a 
hymn devoted to their praise (i, 34). As deities of the mornings the Asvins 
dispel darkness (3, 39 3 ) and are sometimes said to chase away evil spirits 
(?! 73 “*; 8) 3 S''^)- Ihs AB. {2, 15)^ the Asvins as well as Usas and Agni 
arc stated to be gods of dawn; and in the Vedic ritual they are connected 
with sunrise ' 5 . In the SB. (5, 5, 4') the Asvins are described as red-white 
in colour and therefore a red-white goat is offered to them'°. 

The Asvins are children of Heaven (i, 182'. 184'; 10, one of 

them alone being once said to be a son of Hearen (i, 1S4'*). They are 
once (1^46^) said to hare the ocean as iheAi; mother {siiii//M?nata?-d). Other- 
wise they are in one passage (10, 17 said to be the twin sons of Vivasvat 
and Tva.str’s daughter Saranyu (p. 42), who appear to represent the rising 
sun and dawn. On the other hand the solar deity Pusan claims them as his 
fathers (10, 85'+)'^ By their sister (1,180-) Dawn seems to be meant 
(cp. p. 48). They are, as male deities of morning light, often associated 
with the sun conceir’ed as a female called either Surya or more commonly 
the 'daughter of Sfiiw a’. I'hey are Suiya’s two husbands (4,43° cp. 1, up-’), 
whom she chose (7, 69'). Sfirya (5, 735) or the maiden (8, 8'") ascended 
their car. The daughter of the sun mounts tlieir car (i, 34®. ii6'7. 118-4 
6) 63®) or chose it (i, 117''; 4,434. They possess Surya as their own 
(7, 68 - 5 ), and the fiict that Surya accompanies them on their car is character- 
istic (S, 29®). She must be meant by the goddess called Asvinl and men- 
tioned with others in 5, 46 4 In a late hymn (10, 85'-') it is said that when 
Savitr gave Surya to her Inisbaml {patyc) Soma was wooer {vad/iuyie) while 
the Asvins were groomsmen {lant). In another passage (6, sS'*) the gods 
are said to have gi\ en Pusan to Surya. Owing to their coniie.'cion with Surya 
the Asvins are in\oked to conduct the bride home on their chariot (10, 85 “ 4 - 
They are also besought along with several other deities to bestow fertility on 
the bride (to, iSy-). They gi\e the wife of the eunuch a child and make 
the barren cow yield milk (i, 1121). They give a husband to the old maid 
(10, 393) and bestowed a wife on one of their favourites (i, 116' &c.). In 
the AV. (2, 30^ &c.) they are said to bring lovers together'®. 

The Asvins may originally have been conceived as finding and restoring 
or rescuing the vanished light of the sun'ti. In the RV. they have come to 
be typically succouring ilivinities. They are the speediest helpers and 
deliverers from di.stress in general (i, 112'. 118 ). They are constantly 
praised for such deeds. In particular, tliey rescue from the ocean in a ship 
or ships. They are also invoked to bring treasures from the ocean or from 
heaven (1,474 their car approaches from the ocean (4, 43®); here, 

however, the celestial ocean appears to be intended. Their rescue from all 
kinds of distress is a peaceful manifestation of divine grace, not a deliverance 
from foes in battle, as is generally the case with Indra (with whom, however, 
they are once associated in fight, even receiving the epithet of Vrtra-slayers) 
They are thus also characteristically divine physicians (8, 1 S ® &c.), who heal 
diseases with their remedies (8, 2 2‘"&c.), restoring sight (i, ii6'4, curing 
the blind, sick, and maimed (10, 39 3 ). They are the physicians of the gods 
and guardians of immortality, who ward off death from the w'orshipper (AV. 
7 > SoG TB. 3, I, 2"). Apart from their character as helpers, healers, and 
wonder-workers, their general beneficence is often praised. They bring their 
worshipper to old age with seeing eye and reward him with riches and 
abundance of children (i, ii6^Sj 8, S's&c.). 

Quite a number of legends illustrating the succouring power of the Asvins 
are referred to in the RV. The sage Cyavana, growm old and deserted, 

4 ^ 
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they released from his decrepit body; they prolonged his life, restored him 
to "youth, rendered him desirable to his rvife and made him the husband of 
maidens (i, ii6‘“ &c.; OST. 5. 143). A detailed story of how Cyavana was 
restored to youth by the Asvins is given in the SB. (4, l, 5)-". They also 
renewed the" youth of the aged Kali do, 39^) and befriended him when he 
had taken a wife fi, 112'=). They brought on a car to the youthful Vimada 
wives (i, 112^') or a mfe (i. ii6'J named Kam.idyu (10, 65'^), who seems 
to have been the beautiful spouse of Purumitra (1.117-“; lo- 39')- They 
restored Vi.snapu, like a lost animal, to the sight of their worshipper Visvaka. 
son of Kr.sna (T, ii6''h 117’; 10, 65'“;, who according to the commentator 
was his father. The .story most often referred to is that of the rescue of 
Bhujyu, son of Tugra, who was abandoned in the midst of the ocean (sam- 
udre) or in the water-cloud {t/daincghe) and who tossed about in darkness 
invoked the aid of the youthful heroes. In the ocean which is without 
support they took him home in a hundred-oared ship. They rescued him 
with animated, water-tight ships, which traversed the air, with four ships, 
with an animated winged boat, with three Hying cars having a hundred 
feet and si.v horses, with their headlong ll)ing steeds, with their i\ ell- 
yoked chariot swift as thought. In one passage Bhuj)u is described as 
clinging to a log (irksa) for sajiport in the midst of the waves^h I'he sage 
Rebha, stabbed, bound, hidden by the malignant, o\'er\v helmed in the waiters 
for ten nights and nine days, abandoned as dead, was by the Asians revived and 
drawn out as Soma is raised with .1 ladle They delivered Vanrlana from 
calamity and restored him to the light of the sun (i.iiaf ij 6 ”. 1175. iiS°), 
raising him up from a jut in which he la}' hidden away as one dead ('10,39*’} 
or restoring him from decrepitude fi, 119''- They succoured the sage 
Atri Saptavadhri who along with his companions was plunged in a burning 
pit by the wiles of a demon. They brought him a cooling and refreshing 
draught, protected him from the flames, and finally released him in youthful 
strength. They are also said to have delivered him from darkness. When 
Agni is spoken of as having rescued Atri from heat (to. 302), the meaning 
probably is that Agni spared him through the intervention of the Asvins ^5. The 
Asvins even rescued from the jaw.s of a wolf a quail which invoked their aid“'’. 

To Rijra.sva who had been blinded b}' hi.s father for killing one hundred 
and one sheep and giving them to a she-wolf to devour, they restored his 
eyesight at the pra)'er of the shewvolf (i. ii6'“. 117''- and cured Paravrj 
of blindness and lameness (i, it 2®). When Vispala’s leg had been cut off in 
battle like the wing of a bird, the A.fvins gave her an iron one instead 
They befriended Ghosa when she was growing old in her father’s house by 
giving her a husband (i, 117^; 10,39’-®. qos). To the w'ife of a eunuch 
they gave a son called Hiranyahasta (i, iifi'c. iry^-*; 6,^62^-, 10, 39'}, w'ho 
is, however, once called Syava (10, 65'^j. The cow of Sayu, w-hich had left 
off bearing they caused to give milk (i, 116*” &:c.). They gave to Pedu a 
sivift, strong, white, incomparable, dragon-slaying steed impelled by India, 
■which won him unbounded spoils (i, 116“ fe.). To Kaksivat of the family 
ofPajra they granted blessings in abundance, causing a hundred jars of wine 
{surd) or of honey to flow from a strong horse’s hoof, as from a sieve 
(x,ii6k 117“)^“. Another miraculous deed of theirs is connected with honey 
or mead. They placed a horse’s head on Dadhyaiic, son of Atharvan, who 
then told them -where was the mead {madhu) of Tvastr (§ 53) Besides 
the persons refeiaed to above, many others are mentioned as having been suc- 
coured or befrienc’ed by the Asvins in RV. i, 112 and 116 — 19. These may 
be largely the names of actual persons who were saved or cured in a 
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remarkable manner. Their rescue or cure would easily have been attributed 
to the As\ins, who having acquired the character of diiane deliverers and 
healers, naturally attracted to themselves all stories connected with such mira- 
culous powers. The opinion of Bergaigxe and others that the carious miracles 
attributed to the Ascins are anthropomorphized forms of solar phenomena 
(the healing of the blind man thus meaning the release of the sun from 
darkness), seems to lack probability’". At the .same lime the legend of Atri 
(cp. § 56) may be a reminiscence of a mj th e.vplaining the restoration of the 
vanished sun. 

As to the pliysical basis of the Asvins, the language of the Rsis is so 
vague that they themselves do not seem to have understood what phenomenon 
these deities represented. The other gods of the morning, the night-dispelling 
.\gni, the man-waking U.sas, and the rising Sur) a are much more vividly ad- 
dressed. They may be called possessors of horses, because the latter are 
symbolical of rajs of light, especially the sun’s. But what they actually re- 
presented puzzled e\en the oldest commentators mentioned by Yaska. That 
scholar remarks (Xir. i2, i) that some regarded them as Heac'en and Earth 
(as does also the bB. 4, i, 5'®), others, as Day and Night, others, as sun and 
moon, nhile the ‘legendary writers’ took them tube ‘two kings, performers of 
holy acts’. 

Yaska’s own opinion is obscure. Koth thinks he means Indra and the 
sun, GoldstOcker. that he means the transition from darkness to light, which 
represents an inseparable duality corresponding to their twin nature, and agrees 
with this view. This is also the opinion of Myri.vxi ulus as well as of Hopkins, 
who considers it probable that llie inseparable twins represent the twin-lights 
or twilight before d.iwn, half dark, half light, so that one of them could be 
spoken of alone as the son ofDyau.s, tlie bright sky. Other scholars^* favour 
the identification of the Asvins with sun ami moon. Or.DE.MiERG following 
iM tXNH.VRDT^^ and Bolli \slx (ZD.MG. 41,496) belicces the natural basis 
of the Asvins must be the morning star, that being the only morning light 
beside fire, dawn, and sun. The time, the luminous nature, and the course of 
the Asvins round the hea\ens suit, but not their dualit}. 

The morning star would indeed naturally be thought of in connexion 
with the evening star, but they arc eternal!)' separate, while the A,svins are 
joined. The latter are, huweccr. in one or two passages of the RY. spoken 
of sejjarately; and though the morning in \'edic worship is so important, 
vhile sunset placs no part (5, 77-), the Asvins are nevertheless sometimes 
(8, 22'“*; 10, 39b 401) invoked morning and eveningj-c The Asvins, sons of 
Dyaus, who drive ai ross the sky with their steeds and possess a sister, have 
a parallel in the two famous horsemen of Greek mjlhology, sons of Zeus 
(A16; '/.oupoi)^‘t, brothers of Helena, and in the two I.ettic God’s sons who 
come riding on their steeds to woo the daughter of the sun, either for them- 
selves or the moon. In the Lettic myth the morning star is said to have 
come to look at the daughter of the .sunts. As the two Asvins wed the one 
Stirya, so the two I.ettic god-sons wed the one daugliter of the sun; they 
too are (like the Aioo'zoup&i) rescuers from the ocean, delivering the daughter 
of the sun or the sun himselfj*’. If this theory is correct, the character of 
the Asvins as rescuers may have been derived from the idea of the morning 
star being a harbinger of deliverance from the disti'e.ss of darkness. Weber 
is also of opinion that the AWins represent two stars, the twin constellation 
of the Gemini 37. Finally Geldner thinks that the Asvins do not represent 
any natural phenomenon, but are simply succouring «aints (Notheilige) of 
purely Indian origin 3 ®. 
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The twihght and the morning star theory seem the most probable. In 
any case, it appear, not unlikely that the Asvins date from the Inlo-European 
period in character though not in name. 

I Accoiding to PVS. i, 56—8; i ariously interpreted by otheis; cp. BRV. 3, 3S 
note. — 2 Bri NMIOFER, (‘saiers’ from y"nas 111 Gothic nasjan', Vom bis ^ur 
Ganga. p. 99; BRV. 2, 434; IIRI. S3. — 3 &p. VP. 207; Colinef, BOR. 3, 193. ~ 
4 KRV. note 172. — s PVS. i, 55. — ^ PVS. 56 — 7, gives a list of the epithets 
of the .Vsvins. — 7 IlVVt. i, 237. — Vccoidmg to Oldenberg, this lefeis to 
morning den; cp. BRV. 2, 433. — ■ Hvi o, GG V. 1S75, p. 93 * — J>or i.i.nsen. 
ZDMG. 41. 496; HRI. So. — n On the car .nut steeds of the .'Vsvins cp. lIoi'KiiNS, 

J. VOS. 15, 260—71. — 12 PVS. 2, 105. — i, OS I'. 5. R3S— 9 ; IfM- S2. — 0 BRV. 
2, 432. — 15'ORV. 20S — HRI. S3. — I' Cp. IS. 1S3. 187; Eum. ZUMG. 
33, 16S— 70. — 15 yVeeer, is. 5. 21S. 227. 234. — 1 1 V. ScHR6nr.R, VVZKM. 9, 131 ; 
HRI. 83. — 20 OST. 5, 24S— 9. — -■! OSr 5. 250—3; ‘^BE. XXVH, 273 tT; BrNEEV, 
00. 3, l6o; MYRitNfHELS p. 93 = sun wnich has set restored in the morning), 
HVBP. 112, — 22 References m OSf. 5, 244—5; ''Onne, ICZ. 10,335—6; Bi xfey, 
00. 3, 159: MvRIV^^HEls 15S; Il\ BP. 112 — -i OSr. 5, 2.).6; Benfey, OO. 3, 
162. 164; Mvriintiieus 174, BtLMCK, ZDMG. 50, 264—6. — 24 Bmiyvck, ibid. 
263—4. — 24 Ibid. 26S; Sonne, KZ. 10, 331 ( Vtri = siin); OST, 5, 247; cp. 
V. Bridkc, ZDMG. 45, 482 — 4. — 2" .MM, LSL. 2,525— b; ObP. 5, 248; Myrivn- 
THEUS 7S — Si. — 27 OST. 5, 245; Mvrivni'heis 100—12; PVS. I, 1/1—3 (Vispalri, 
name of a racing maie). VEpala is \.auously interpreted. — • 28 ViYEllNTilEi s I 49 f-; 

K. RV. note 1S5. — 23 Benfey, OO. 2. 245; MVRit.NTiir.Es 142—3; IIVBP. 113.— 
3 “ OST. 5, 24S; HVBP. 112, — 31 ERV. 3, 334; IlVVt. 1, 535 (against Zt\i\iER, 
Archiv f. slat. Philol. 2, 669(1.1; IIVBP 47—9. — 32 Zft, f. Ethnologic 7, 3t3f. — 
33 BRV. 2, 500. — o 4 HRI. 7$. So: JR VS. 27, 953— 4 - — 25 ORV. 312 n. 3. — 
36 V. ScHRdDER, VVZK.M. 9, 130— I. — v Weber, IS. 5, 234; Raja3u>a 100. — 
38 GVS. 2, 31 cp. I. .Nxiii. 

Roth, ZDMG, 4, 425; WiiiTNrv, TVOA 3,322; M\n .Ml leer, LSl, 2, 607 — 9; 
Benfey, OO. 2, 245; OSP. 5, 234 — 54. Go; dnilcker, ibid, 255 — 7; (rRV. i, 150, 
Myruntiiels, Die Vitms odei .Vrisclien Dioshuien, Munchen 1S76, BRV. 2, 431 
—510; KRV. 49—52, notes 171. 179 180, IIVBP. 47— 49. Ill — 13; ORV. 209 — 15, 
HRI. So -6. 


B. rUE APMOSPIIERIC GODS. 

S 22. Indra. -C? Indra i, the favourite national god of the Vedic Indians. 
His importance is indicated by the fact tliat about 250 hymns celebrate his 
greatness, more than those deioted to any other god and very nearly one- 
fourth of the total number of hymns in the RV.^ If the hymn, in part, of 
which he is praised or in which he i, associated with other gods, are taken 
into account, the aggregate i, brought up to at least 300. As the name, 
which dates from the Indo-Iranian perio I and is of uncertain meaning, does 
not designate any phenomenon of nature, the figure of Indra has become 
very anthropomorphic and much surrounded by mythological imagery, more 
so indeed than that of any other god in the Veda. The significance of his 
character is, however, ,ufficiently clear. He is primarily the thunder-god, the 
conquest of the demons of drought or darkne,s and the consequent liberation 
of the waters or the winning of light forming liis mythological essence. Se- 
condarily Indra is the god of battle, who aids the victorious Aryan in the 
conquest of the aboriginal inhabitants of India. 

He is the dominant deity of the middle region. He pervade, the air 
(^> 5 ^*)- He occurs among the gods of the air alone in the Naighantuka 
( Si 4)) and is the representative of the air in the triad Agni, Indra (or Vayu), 
Surya. 

Many of Indra’s physical features are mentioned. He has a body, a 
head, arms, and htlnds (2, 16^; 8, 853). His belly is often spoken of in 
connexion with his powers of drinking Soma (2, 16^ See.). It is compared 
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^\llen full of Soma to a lake (3, 36'^). His lips (the probable meaning of 
ftpra) are often referred to, the frequent attributes suHpra or siprin, ‘fair- 
lipped’, being almost peculiar to him. He agitate-, his jaws after drinking Soma 
( 8 , 65'°). His beard is lioleiitly agitated when he is e.'diilerated or puts 
liimself in motion (2, ii''', 10, 23^). He is tawny-haiied (10, 96'-*) and 
tawny-bearded (10, 23IJ. His whole appearance is tawny, the changes being 
rung on that woid (/lari) in every rerse of an entiie hymn (10, 96) with 
reference to Indra. He is a few times described as golden (i, 7“; 8, 55^', 
an attribute distinctive of Saiitr (p. 32), as golden-armed (7, 34+), and as 
iron-like (i, 56^; 10, 96'- ®). His arms as wielding the thunderbolt are men- 
tioned pirticulaily often. They are long, far-e.vtended, gieat ( 6 , 193; 8 . 32'“. 
70'), strong and well-shaped (SY. 2, 1219). Indra assumes the most beautiful 
forms and the luddy brightness of the sun (10, 112-') and takes many different 
forms at will (3, 48! 53**; 6, 47'®). 

C_The thunderbolt is the weapon e\c!usii ely appropriate to Indra. 

It is the^fegular mythological name of the lightning stroke! (cp. p. 59). It is 
generally described as fashioned for him by T\astr fi, 32^ &c.), but Kav}a 
Usana is also said to have made it and given it to him (i, 121'^; 5, 34^). 
In the AB. (4, i) it is the gods who are said to ha\e provided Indra with 
his bolt. It lies in the ocean enveloped in water (8,8951. Its place is below 
that of the sun (10. 27^'). It is generally desciihed as dyasa or metallic 
(i, 52' &:c.), but sometimes as golden (i, 57’ 8:c.). lawny (3, 44*; 10, 9G') 
or blight (3,443). It is foui-angled (4, 22-), hundred-angled (4, 17“’), hundred- 
jointed (8,6'"&c.), and thousand-pointed (i,8o'-&c.). It is sharp (7,i8'®&c.). 
Indra whets it like a knife or as a bull his horns (i, 130+. 55'). It is spoken 
of as a stone {asman) or lock {parvata-. 7, 104'") The bolt in Indra’s hand 
is compared with the sun in the sk\ (8,59^). Epithets derived from or com- 
pounded with vajra. some of which are ver)‘ frequent, are almost entirel}' 
limited to Indra. VajrabJu-t, ‘bearing the bolt’, lajnvat, ‘armed with the liolt’, 
and vajradaksina, ‘holding the bolt in his light hand’ are applied to him 
exclusuely, rvhile vajrabdhu or -Aasia, ‘holding the bolt in his arm or hand’, 
and the commonest dernative vajrin, ’armed with the bolt’, otherwise occur 
as attributes of Rudra, the Haruts, and iilanyu onli once each respectireh . 

Indra is sometimes said to be armed with a bow and arrows (8, 45-'. 
665 - 10, I03-- 3 ). q'he latter are golden, huivlied-pointed, and winged 

vvith a thousand feathers (8, 66"’ ”). He also carries a hook {ankusa) with 

which he bestows wealth (8, 1 7' AY. 6, 82 ) or w'hic li he uses as a weapon 
(10, 445). A net with which he overwhelms all his foes is also attributed to 
him (AY. 8, 83 -«). 

Indra is borne on a__car which is golden (6, 29- Ac.) and is swifter than 
thought (10, 1 1 2-). The epithet ‘car-fighter’ is e.vclusively appro- 

priated to Indra. His car is drawm by two tawny steeds {kart)^, a term very 
frequently used and in the great majority of instances referring to Indra’s 
horses. In a few- passages a greater number than two, up to a hundred and 

even a thousand or eleven hundred are mentioned (2, i 8 +~ 7 ; 4. 463; 6,47'*; 

8, 15’^'t). I'hese steeds are sun-eyed (i,i6’--). They snort and neigh (1,30'®). 
They have flowing manes (i, io 3 &c.) or golden manes (8,32^5, 32^1). ’Fheir 
hair is like peacocks’ feathers or tails (3, 45'; 8, i^S). They swiftly traverse 
vast distances and Indra is transported by them as an eagle is borne by its 
wings (2, 1 63 ; 8, 34^). They are yoked by prayer (2, i 83 &c.), which doubt- 
less means that invocations bring Indra to the sacrifice. Indra is a few times 
said to be drawn by the horses of Surya (10, 49?) or Vy those ofYata (10, 
22‘>“^), and Vayu has Indra for his charioteer (4, 46k 48^) or his car-coin- 
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panion {7, 91^7. India’s car and his steeds were fashioned by the Rbhus (i, 
■ 5, 31‘ty India is once said to be provided with a golden goad {ias'd: 


8 , 33 ”). 


Though the gods in general are fond of Soma (S, 2'®. 5S’'), India is 
precmincndy addicted to it (i, 104"’ &c.). He e'veh"stole it in order to drink 
it (3, 48!; 8, 4-). He is the one Soma-drinker among gods and men (8, 2^), 
only Va\u, his companion, coming near him in this respect '. It is his favourite 
nutriment (8, 4= ). The frequent epithet ‘Soma-drinker’ {so?>ia-pa, -pavan) is 
characteristic of him, being otherwise only applied a few times to Agni and 
Brhaspati 'iihen associated with Indra, and once besides to A ayu alone. 

Sonia_is sometimes said to stimulate Indra to perform great cosmic 
actionT^ch as supporting earth and sky or spreading out the earth (2, 1 5-). 
But it characteristically exhilerates him to carry out his warlike deeds, the 
slaughter of the dragon or ATtra (2. 15'. 19T 6, 47'- -) or the conquest of 
foes (6, 27; 7, 22^^; S, 81"). So essential is Soma to Indra that his mother 
gave it to iiim or he drank it on the very day of his birth (3, 48'' 325-’°; 
6, 40^^; 7, 98-’). For the slaughter of A’rtra he drank three lakes' of Soma 
(5, 29^ cp. 6, i7”j, and he is e\en said to have drunk at a single draught 
thirty lakes of the beverage (8, 66'*). One entire hymn (10, 119) consists of 
a monologue in which Indra describes his sensations after a draught of Soma. 
But just as too much Soma is said to produce disease in men. so Indra him- 
self is described as suffering from e.xcessive indulgence in it and having to be 
cured by the gods with the SautramanI ceremony". Indra also drinks milk 
mixed with honey'' (S, 4®). 

He at the same time eats-the flesh of bulls (To, 28’), of one (10,27^), 


of twenty (10, Sd'^), or of a hundred buffaloes (6, 17"; S, 66’°}, or 


buffaloes roasted by Agni (5, 29"}. At the sacrifice he also eats an offering 
of cake (3, 52?' ’}, as well as of grain ("3, 35-. 43-; i, 16’}, and the latter his 
steeds are supposed to eat as well (3. 35'. 

Indra is often spoken of as having been born. Two whole hymns (3,48; 
4, 1 8) deal with the subject of his birth. Once (4, iS'- °) he is represented 
as wishing to be bom in an unnatural way through the side of his mother'. 
This trait may possibly be derived from the notion of lightning breaking from 
the side of the storm-cloud. On being bom he illuminates the sky (3, 44'')- 


Scarcely born he set the wheel of the sun in motion (i, 130"). He was a 


warrior as soon as bom (3, 51°; 5, 30-'; 8, 45b 66’; 10, 113^) and was irre- 


sistible from birth (T, loa'; 


5°). Through fear of him when he is born, 


the firm mountains, heaven and earth are agitated fi, 61’'). At his birth 
heaven and earth trembled through fear of his evrath (4, 17^) and all the 
gods feared him (5, 302} b His mother is often mentioned (3, 4S-’- 2 &c.}‘°. 
She is once (4, iS'”} spoken of as a cow (grs/i), he being her calf; and he 
is spoken (To, iii’) of as a bull, the offspring of a cow {gdrsfeya). He is 
once (10, ioi’‘) called the son of Nustigrl, whom Sayana regards as synony- 
mous with Aditi (cp. g 41). According to the AAT (3, lo’"- ’-) India’s (and 
Agni's) mother is Ekastaka, daughter of Prajapali. Indra has the same father 
as Agni (6, 59°), who is the son of Dyaus and Prthlvi (§ 35). According to 
one interpretation of a serse in a hymn (4,17’) in which his father is twice 
mentioned, the latter is Dyaus. A similar inference may be drawn from a 
verse in an Indra hymn (10, 120’) where it is said that ‘among the worlds 
that was the highest from which this fierce (god) was born’, and from a few 
other passages (cp. 6, 302; 8, 36“' with 10, 542^ and 10, 138" with i, 164”). 
His father is said to„have made his thunderbolt (2, 17®), which is elsewhere 
generally described as fashioned by Tvastr (§ 38). Indra drank Soma in 
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the house of his father, ivhere it was given to him by his mother (3, 48’). 
He drank Soma in the house of Tva.str (4, iSJ), Indra having at his birth 
overcome Tvastr and having stolen the Soma, drank it in the cups (3, 48'*). 
Indra seizing his father by the foot crushed him, and he is asked in the 
same verse who made !iis mother a widow (4, iS'^). From these passages 
it is clearl}' to be infeireil that India’s father whom he slays in order to 
obtain the Soma, is Tvastr” (cp. i. So''). The hostility of the gods, w'ho in 
one passage (4, 30^) are said to have fought against him, is perhaps con- 
nected with the notion of his trying to obtain Soma forcibly,”. 

A few different accounts are given of the origin of Indra. He is said 
to have been generated by the gods as a destroyer of fiends (3, 49'), but 
the verb jan is here no doubt only used in the figurative sense of ‘to con- 
stitute’ (cp. 2, 13-'’; 3, 51'*). Soma is once spoken of as the generator of Indra 
and some other gods (9,965). the Purusa hymn Indra and Agni are said 
to hare sprung from the mouth of the world-giant (10, yo' 5 ). According to 
the SB. (ii, I, 6*^) Indra, as well as Agni, Soma, and Paramesthin, is said to 
have been created from Piajapati. The TB. (2, 2, 10') slates that Prajapati 
created Indra last of the goils. 

Agni is India’s twin brother _(6, 59^^) and Pusan is also his brother (6. 555). 
The sons of India’s brotliFr'are once mentioned (10, 55'), but who are meant 
by them is uncertain, 

Indra’s wife is sereral times referred to (i, 82s- 3. 53'i’ 10, 86-- ”). 

Her name is Indrani in a hymn in which slie is represented as conversing 
with Indra (10, 86”- ”) and occurs in a few other passages w'hich contain 
enumerations of goddesses (i, 22”; 2, 32®; 5, 46''’). The SB. expressly states 
Indrani to be Indra’s wife (14, 2, i’’). The AB. (3, 22'), how'ever, mentions 
Prasaha and Sena as ludra’s wives'-'. These two are identified with Indraiji 
(TP). 2, 4, 2"' IMS. 3, 8'; 4, la'j'-t. Pischel (VS. 2, 52) thinks that Saci is 
the Proper name of Indra’s wife in the RV. as well as in post-Vedic litera- 
ture ' 5 . The -AV. (7, 38^) refers to an Asura female who drew Indra down 
from among the gods; and the Kathaka (IS. 3. 479) states that Indra en- 
amoured of a DanavT named Vilintenga, went to live among the Asuras, 
assuming the form of a female among females and of a male among males. 

is associated with various other gods. Idis chief friends and allies 
are the" Maruts,H\ho fh"innumerable passages arc destnbed as assisting him 
in his warlike e.xploils (| 29). His comic.vioii with lhe.se deities is so close that 
the epithet marutvat, ‘accompanied liy the IMaruls', though sometimes applied 
to other gods, is characteristic of Indra, this epithet, as w'ell as niarudgana 
‘attended by the Marut host’, being sufficient to designate him (5, 42^; 9, 65'”). 
With Agni Indra is more frequently coupled as a dual divinity than w'ith any 
other god {% 44) '®. This is natural, as lightning is a form of fire. Indra is 
also said to have produced Agni between two stones (2, la^) or to have 
found Agni hidden in the waters (10, 32“). Indra is further often coupled 
with Varuna and ^ a)'U, less frecjuently with Soma, Brhaspati, Pusan, and 
Visnu (§ 44). The latter is a faithful friend of India and sometimes attends 
him in his conflict with the demons (§§ 17. 44)'''. 

Indra is in three or four passages more or less distinctly identified with 
Surya '*r~Speaking in the first person (4, 26') Indra asserts that 'Tie wasTmce 
— Mamr”and Surya. He is once directly called Surya (10, 89^); and Surya and 
Indra are both invoked in another verse (8, 82“') as if they were the same 
person. In one passage Indra receives the epithet Savitr (2, 30'). The SB. 
(i, 6, 4"®), too, once identifies Indra with the sun, Vrtra Tieing the moon. 

The gigantic size of Indra is dwelt upon in many passages. Il’lien Indra 
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grasped the two boundless worlds, they were but a handful to him (3, 305). 
He surpasses in greatness heaven, earth, and air (3, 46s). The two worlds 
are but equal to the half of him (6, 30'; 10, iipO- Heaven and earth do 
not suffice for his girdle (i. 173®). If the earth were ten times as large, 
Indra would be equal to it (i, 52"). If Indra had a hundred hcaiens and 
a hundred earths, a thousand suns would not equal him nor both worlds 

(S; 595) . ^ 

His greatness and power are lauded m the most unstinted teims. He has 
no parallel among those born or to be born (4, 18''). No one, celestial or 
terrestrial, has been born or shall be born, like to him (7, 32=^;. No one, 
god or man, either surpasses or equals him (6, 30 1 ). Neither former, later, 
nor recent beings have attained to his valour (5, 42'’). Neither gods nor men 
nor waters have attained to the limit of his might (i, loo’S). No one like 
him is known among the gods; no one born, past or present, can rival him 
(i, 165°). He surpasses the gods (3, 46^). All the gods \iekl to him in 
might and strength (8,51"). Even tlie former gods subordinated their powers 
to his divine glory and kingly dignity (7, 21^). .-Ml the gods are unable to 
frustrate his deeds and counsels (2, 32*). Even Varuna and Surya are sub- 
ject to his command (i, loi' cp. 2, 38^ p. 16). He is besought to destroy 
the foes of Iilitra, Ainamau. and Varuna (10, 89®- and is said to have 
acquired by battle ample space for the gods (7, 98-^). Indra alone is king of 
the whole world (3, 46^). He is the lord of all that moves and breathes 
(i, ioi 5 ). He is the king of tilings moving and of men (5, 30"); he is the 
eye of all that moves and sees (10, 102'^- He is the leader of human 
races and divine (3, 34^). He is several times called a universal monarch 
(4, igMVc.) and still oftener a self-dependent sovereign (3,46'Nc.; cp.p.24). 
He is also said to rule alone (’cA?') by his might as an ancient seer (8, 6^'). 
A few times he receives the epitliet asma (1, 174"; ^8, 79^- Indra bears 
several characteristic attributes expressive of power. Sakm 'mighty’ applies 
to Indra about 40 times and only about five times to other gods. Sadvat, 
‘possessed of might’ describes Indra some fifteen times and other deities only 
twice. The epithet sadpatt ‘lord of might’, occuiring eleven times in the RV. 
belongs to Indra with only one e.-cception (7,67'), when the Asvins as ‘lords 
of might’ are besought to strengthen their worshippers with .night {sacibhih). 
In one of these passages (10,24-) Indra is plcoaastically invoked as ‘mighty 
lord of might’ {sadpate sadnaw). This epithet survives in post-Vedic literature 
as a designation of Indra in the sense of ‘husband of .Sad’ (a sense claimed 
for it by Pischit even in the RV.). The very frequent attribute iatakratu, 
‘having a hundred po\ver.s’, occurring some 60 limes in the RV. is with two 
e.xceptions entirely limited to Indra. In the great majority of instances satpati, 
‘strong lord’ is appropriated to Indra. Indra’s strength and valour are also 
described with various other epithets. He is strong {tavas), nimlvle {iirtii), 
victorious (turd), heroic (sura), of unbounded force (1,1 1+. 102'^), of irresistible 
might (i, 84^). He is clothed in might like the elephant and bears weapons 
like the terrible lion (4, i6'-'). He is also young (i, 11+ &c.) and unaging 
(ajard), as well as ancient (pTinya). 

(Having dealt with Indra's personal traits and his character, we now come 
to the great myth which is the basis of his nature.J E.xhilerated by Soma and 
generally escorted by the Maruts he enters upon the fray with the chief 
demon of drought, most frequently called by the name of Vrtra, the Obstructor 
(S 68) and also very often styled aid the ‘Serpent’ or ‘Dragon’ (% 64). The 
conflict is terrible. > Heaven and earth tremble with fear when Indra strikes 
\rtra with his bolt (i, 8o’‘; 2, ii“- 6, 17®); even Tv'a.str who forged the 
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bolt trembles at Inira’s anjer (i, So'^). Indra sliitters Vrtra with his bolt 
fi, 32S. 10, 89"). He strikes Vrtra with his bolt on his back (i, 32^. 

So 5 ), strikes his face with his pointed weapon (i, 5 2 ' 5 ), and finds his 
vulnerable parts (3, 32+; 5, 325). He smote Vrtra who encompassed the 
waters (6. 20’ &c.) or the dragon that la\’ around ( pa 7 -isaya 7 iam\ the waters 
(4, 19"): he overcame the dragon lying on the water-. (5, 30“). He slew 
the dragon hidden in the waters and obstructing the waters and the sky 
(2, ii 5 ), and smote Vrtra, who enclosed the waters, like a tree with the bolt 
(2. 14^). Thus 'conquering in the waters’ (ap'siijif) is his exclusive attribute. 
Indra being frequently described as slaying Vrtra in the present or being in- 
voked to do so, is regarded as constantly renewing the combat, which 
mythically represents the constant renew.al of tire natural phenomena. For 
many dawns and autumns Indra has let loose the streams after slaying Vrtra 
(4, 19’) or he is invoked to do so in the future (S, 78+). He cleaves the 
mountain, making the streans (low or taking the cows (i, sy'’; 10,89"), even 
with the sound of h's bolt (6, 27'). When he laid open tire great mountain, 
he let loose the torrents .and slew the Danava, lie set free the pent up 
springs, the udder of the mountain 15. 32'-^). He slew the Danava, shattered 
the great mountain, bioke open the well, set free the pent up waters (1,57“; 
5. 33'). He releases the streams ■which are like imprisoned cows (i, 61 '"j or 
which, like lowing cows. How to the ocean (1,32^). He won the cows and Soma 
and made the seven ri\ ers to (low fi.32'^; 2. 12^-). He rele.ises the imprisoned 
waters (i. 57“. 103b, released the stre.ams pent up by the dragon (2, ii“), 
dug out channels for the streams with his bolt (2. 155), let the flood of waters 
flow in the sea (e.iQj), caused the waters pent up bv Vrtra to flow (3,26®; 
4, 17^). I-Iaving shin Vrtr.a, he opened the orifice of the waters which had 
been closed (i. 32”). His bolls are dispersed over ninety rivers (i, So'*). 
References to this coiillict with Vrtr.i and the release of the waters are ex- 
tremely frequent in the RV. The chmges on tlie mitli are rung throughout 
the whole of one hymn (1, So), .\noiher deals witli tlie details of the Vrtra 
fight (i, 32). That this exploit is In Ir.i’s chief chaiacteristic, is shown bv the 

manner in which the poet epitomizes the m\ th in the two first verses of the 

latter hymn: ‘I will procl.iim the heroic deeds of Indr.i, which the wielder of 
the bolt first performed: he slew the dragon lying on the mountain, released 
the waters, pierced the belly of the mountains’. I'he physical elements are 
nearly always indicated b> the stereotyped figurative terms ‘bolt’, ‘mountain’, 
‘waters or ri\ ers’, while lightning, (liunder. cloud, rain trvW/, or the verb 

7 'psi are seldom directly named ( 1, 525- “• iVc.) ' The rivers caused to 
flow are of course often terrestrial (BRV. 2, 184), but it cannot be doubted 
that waters and ri\ ers are in the RV. very often conceived as aerial or 

celestial (i. 10®; 2, so"*. 221 cp. 1 !RV. 2. 1S7). Apart from a desire to ex- 

press the Vrtra myth in phraseology diifering from that ajiplied to other gods, 
the large stores of w.-iter (cp. ar/ias, flood) released by Indra would encourage 
the use of words like ‘streams’ r.ather than ‘rain’. The ‘cows’ released by 
Indra may in many c.ises refer to the waters, for we ha\'e seen that the latter 
are occasionally compared with lowing cow's. Thus Indra is said to have 
found the cows for man when he slew the dragon (5, 29’ cp. i, 52®). The 
context seems to shew that the waters are meant when Indra is described as 
having, with his bolt for an ally, extracted the cows with light from darkness 
(i, 33’'’). But the cows may also in other cases be conceived as connected 
with Indra’s w'lnning of light, for the ruddy beams of daw'n issuing from the 
blackness of night are compared with cattle coming out^ of their dark stalls 
(p. 47). Again, though clouds play no great part in the RV. under their 
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literal name {alhra &:c.j it can hardh be denied that, as containing the waters, 
they figme mythologically to a considerable extent under the name of cow 
(go-. § 6i), as y\ell as udder (udJiar), spring \iitsa), cask {kava?idha), pail 
(kosd) and others. Thus the rain-clouds are probably meant when it is said 
that the to\ys roared at the birth of Indra CS, 59’). 

^It is hoNrerer rather as mountains i^aiiata, gin-, p. loj that the} appear 
in the Indra m}th. They are the mountains (i, 32^) on y\hich the demons 
dwell (1, 32-; 2, 12^'). or from which he ca.-ts them doirn (1, 13c"; 4, 30’+; 
6,26s). Indra shoots forth his well-aimed arrow from these mountains ('3,66-). 
He cleft wide the mountain to release the cows (3, 45^')- tiis cloud is 
a rock (adn) which encompasses the cows and which Indra mowes Jiom its 
place (6, 1 7-9. He loosened die rock and made the cows ea-} to obtain 
(10, 112'). He relea.sed the cows which were fast within the stone (6, 43') 
cp. 5, 30-). The cloud rocks or mcuntaiiis would seem to represent the 
stationary rainless clouds seen during drought, wlule th^e cloud cows would 
rather be the mo\ing and loaring ram-cloud (p. 10). Oi.dlnlepo (ORY. 
140 f.) thinks that to die poets of the RV. the mountain- as well as the risers 
in the Vrtra-myth are terrestrial, though he admits that lire} weic originally 
aerial and at a later period also were undci stood as such. 

In the ni}thical imagery of the thundcr-torm the cloud- aho rery fre- 
quently become the fortresses (purah)-^ of the aerial demons. The} arc spoken 
of as ninety, ninety-nine, or a hundred in number (2, 14^. 19“; 8, 17^-’. S;'j. 
These fortresses aie •moving’ (8, i^”). autumnal (i, 130". 131'’. 174“; 6, 20“'), 
made of metal fa, 20') or stone (4. 30^“)“. Indra shatters them (i,5i=&c.), 
and so the epithet ‘fort-shatterer (puiUtid) is peculiar to him. In one\erse 
(10, in") he is spoken of as a fort-shattercr and lo\er of waters at the 
same time. In another the xarious feature- of the mith are mentioned 
together; he slew Vrlra, broke the castles, made a channel for the rivers, 
pierced the mountain, and made o\er the cows to his friends (10, SgO- 

Owing to the importance of the Vrtra-iii}th the chief and -pacific epithet 
of Indra is Vitrahan, ‘Yrtra-sLa} cf ’ . It is applied about 70 times to him 
in the RV. The only other deity who leceive- it with any frequency is .\gni; 
but this is due to .\gni's frequent association with Indra a- a dual dhiiiity. 
The few applications of the epithet to Soma aie also clearly secondary 
(S 37) “b Though Indra is sometimes cxpre-sly stated to lia\e slain Vrtr.i 
by his own might alone (i, 165'; 7, 21'-’; ic. 138') other deitie- are very 
often associated with him in the conflict. The gods in general are said to 
have placed him in the van for action or battle fi. 55s; 6, 17^) or the 
slaughter of A rtra (S, 12^-). They are al-o said to hare inci eased his rigour 
for the fray with A rtra (10, 113*’), or to have infused might or \alour into 
him (i, 8o’5; 6. 20^; 10. 48-A 120-), or to bare placed the bolt in his hands 
(2, 20®). But most frequently he is urged on and fortified by the Alaruts 
(3> 32'’; 10, 73'' ike. % 29). E\en when the other gods ten'ified by ATti'a 
fled aw'ay (8, 85? cp. 4, iS"; AB. 3. 20), they stood by him; but the Alaruts 
themselves are in one passage said to have uesertecl him (8, 7^'). -Agni, 
Soma, and A'isnu are often also allied with Indra in the fight with A'rtra. 
Even priests on earth sometimes associate themselves with Indra in his com- 
(5> 3°®7 8, 51”; 44^). The worshipper (jaritd) is said to have 

placed the bolt in Indra’s hands (i, 63^), and the sacrifice is spoken of as 
having assisted the bolt at the slaughter of the dragon (3, 32’^). Hymns, 
prayers, and worship, as well as Soma, are also often described as increasing 
the vigoui of Indra 

Besides A rtra, Indra engages in conflict with many minor demons also 
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(§ 69). One of thebe, Urana, mentioned only once (2, 14'’) is described 
as having 99 arms, n’liile another, ViAarupa, is three-headed and six-eyed 
(10, 99®). He does not always slay them wnth his bolt. Thus one of them, 
Arbuda, he crushes with his foot or pierces with ice (i, 51°; 8, 32^'^). Some- 
times Indra is described as destrnjing demons in general. Thus he is said 
to sw'eep away the Asuras with his wheel ( 8 , 859). to consume the Raksases 
with his bolt as fire a diy forest (6, iS'") and to overcome the dnihah or 
malignant spirits (4, 23". 28"). 

With the liberation of the waters is connected the winning of light, sun, 
and daw'll. Indra won light and the divine waters ("3, 34''). The god is in- 
loked to .sla)' ^Ttra and win the light fS. 78'*). When Indra had slain the 
dragon Vrtra w'ith his metallic bolt, releasing the waters for man, he placed 
the sun visibly in the heavens fi, 51“''. 52“'). Indra, the dragon-slayer, set in 
motion the flood of waters to the sea, generated tlie bun, and found the 
cows (2, 19’). He gained the sun and the waters after slaying the demons 
(Si 34 ®' ®)- M'hen Indra slew the chief of the dragons and released the 
waters from the mountain, he generated the sun, the sky and the dawn (i, 
32^; 6, 3 o 5). The sun slione forth wlien Indra bleu tlie dragon from the 
air (8, 3'°). Though the sun is usually the )iri/e of the conflict, it also 
appears as India’s weapon, for he burns the demon with the rays of the sun 
(8, I29J. Without any reference to the Vrtra fight, Indra is said to find 
the light (3, 34'*; 8, 15’^ 10, 43'') in the darkness (t, loS*; 4, i6‘'). Indra is 
the generator of the sun (3, 49''j. He placed the sun, the brilliant light, in 
the sky (8,12=“). He made the sun to shine (8,3^87-), and made it mount 
in the sk^ (i, 7^). He gained the sun (i, 100®- 3, 34’) or found it in the 

darkness in which it abode {3, 39^) and made a paili for it (10, 

Indra produces the dawn as well as the sun (2, 120 21-*; 3, 31'^; 32®. 
49“^). He has made the dawns and the sun to .shine (3, 44^). He has 
opened the darkness with the dawn and the sun fi, 62 5 ). He steals the 
dawn with the sun (2, 2o5). The cows which are mentioned along with 
sun and dawn (i, 625 ; 2, 12"; 6 , 175) or with the sun alone (i, 7’; 2, 195; 
3,349; 6, 17k 32-; TO, as found, delivered, or won by Iiidm, probably 

do not so much represent the w.aters"-’ or rainclouds. as the morning beams 
($ 61) or, according to IIerg.vign’e (TRY. i, 245) and others, the red clouds 
of dawn. The vvatei'b are probably meant by the ludrly watery [apySf) cows 
(9, 108“), but the morning be.ams or clouds in the following passages. The 

dawns on seeing Indra went to meet him, when he became the lord of the 

cows (3, 3 i5 ). When he overcame k'rtra he made visible the cows {dhendJi) 
of the nights (3, 34’ cp. BRV. 2, 200). Dawn is m some passages spoken of 
in expressions reminding of the winning of the cow s. Thus ‘ Dawn opens the 
darkness as cows their stall’ (i, 921). Dawn oj^ens the doors of the firm rock 
( 7 > 79 ‘')- The cows low towards the dawns (7, 75^). The Angirases burst 
open the cowstalls of Usas on the heights ( 6 , 65’). The dawn is sometimes 
said to have been produced along with the sun in the same passages in 
which the conquest of the waters is celebrated (i,32'--- ♦; 6,3o5; 10, 138'’^). 
Thus there appears to be a confusion between the notion of the restoration 
of the sun alter the darkness of the thunderstorm and the recov'ery of the 

sun from the darkness of night at dawn. The latter trait is in the Indra 

myth most probably only an extension of the former. 

Indra’s activity in the thunderstorm is sometimes more directly expressed. 
Thus he is said to have created the lightnings of heaven (2, 13?) and to have 
directed the action of the waters downwards (2, 175). ^ 

With the Vrtra fight, with the winning of the cows and of the sun, is 
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also connected that of Soma. AVhen Indra dro\e llie dragon from the air, fires, 
the sun, and Soma, Indra's juice, shone forth (8,3-“). After his victory over 
the demon, he chose Soma for his drink (3, 36'’]. After he conquered the 
demons, Soma became his own property became the king of the 

Soma mead (6, 20^. Indra disclosed the juice pressed vith stones and 
drove out the cows (3, 44®). He won Soma at the same time as the cows 
(i, 32'^). He found in heaven the hidden nectar (6, 44’’)- He found the 
honey accumulated in the ruddy cow {nsriyaydnr. 3, 39*"). The raw cow goes 
with ripe milk, in the ruddy cow is accumulated all sweetness, which Indra 
placed there for enjoyment (3. 3o^b. India places ripe milk in the cows 
(8, 32^5), which are raw (8,78') black or red ( 1,629), and for which he opens 
the gates (6, 17''). These passages seem to have primarih' at least a mytho- 
logical reference to rainclouds, as the contevt in most cases describes tlie 
great cosmical actions of Indra. 

^Indra is said to have settled the quaking mountains and plains (2, 12^; 
10,44®). I''* a later text Indra is said to have cut off the wings of the 

mountains, which originally alighted wherever they pleased and thus made the 
earth unsteady. The wings became the lliunder clouds (MS. i, 10'’). This 
is a favourite myth in post-Vedic literature^ PisciiEi- (A'S. i, 174) traces its 
origin to a verse of the RV. (4, 54®). India also fi.xed the bright realms of 
the sky (8, iq'Jj. He supported the eaith and propped the sky (2, lys&c.j. 
He holds asunder heaven and earth as two wheels are kept apart by the 
axle (10, 89-*). He stretches out heaven and earth (8,3°) like a hide (8,6®). 
He is the generator of heaven and earth (8, 36' cp. 6, 47''). He generated 
that which is and shall be by his great secret name (10,55^) and made the non- 
existent into the existent in a moment ( 6 . 245). The separation and supporting 
of heaven and eartli are sometimes described as the result of Indra’s victory 
over a demon (5, apt), who held them together (8,6’'). When he was born 
for the Vrtra fight, Indra spread out the earth and fixed the sky (8, 78®). 
The dragon-slayer made e.irth visible to heaven, when he opened a path for 
the streams (2, 13®), Similarly he is said to have found heaven and earth 
which were hidden (8,85“') or to have won them along with light and waters 
( 3 ! 34 *’)- Possibly the elfect of light extending the range of vision and seeming 
to separate heaven and earth apiiarently pressed together b)' darkness, may 
have been the starting point of such conceptions. 

Indra, the vviekler of the thunderbolt, who destroys the aerial demons 
in battle, is constantly invoked by warriors (4, 243&C.). As the great god 
of battle he is more frequently called upon than any other deity as the 
helper of the Aryans in their conflicts with earthly enemies. He protects the 
Aryan colour and subjects the black skin (3, 34''; 1, 130'). He dispersed 
50000 of the black race and rent their citadels (4,16’®). He subjected the 
Dasyus to the Aryan (6, 18®) and gave land to the Aryan (4,26^). He turns 
away from the Arya the weapon of the Dasyu in the land of the seven rivers 
(8, 24^7). Other deities are only occasionally referred to as protectors of 
the Aryas, as the Asvins (i, 117-’), Agni (S, 92'), or the gods in general 
(6, 21”). 

More generally Indra is spoken of as the one compassionate helper 
(i, 84’9; 8, 55’3. 69'), as the deliverer and advocate of Iris worshippers 
(8,85^°), as their strength (7,31®), and as a wall of defence (8,69?). His friend 
is never slain or conquered (10, 152’). Indra is very often called the friend 
of his worshippers “7, sometimes even a brother (3, 53®), a father (4, i7’7; 
10, 48’) or a fatherland mother in one (8, 87”). He was also the friend of 
the fathers in the olden time (6,2i®cp. 7,339), and the epithet Kausika which 
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he once receives (1,10”), implies that he particularly favoured the family of 
the Kusikas^®. Indra does not desire the friendship of him who offers 
no libations (10, 42-'). But he bestows goods and wealth on the pious 
man (2, 19^. 22^; 7, 27^), and is implored not to be diverted by other 
worshippers (2, iS^ &c.) All men share his benefits (8,547). Both his 
hands are full of riches (7,37’)- He is a trea.sury filled with wealth 
(10, 42^). He can shower satisfying wealth on his worshippers as a 
man with a hook shakes down ripe fruit from a tree (3, 45'*). Gods and 
mortals can no more stop liim wishing to give than a terrific bull (8, 
7 o 3). He is an ocean of riches (i, 51'), and all the paths of wealth lead 
to him as the rivers to the sea (6,195). One entire hymn in particular (10, 47) 
dwells on the manifold wealth which Indra bestows. Cows and horses are 
the goods which Indra, like other gods, is most often asked to bestow (1,16'’. 
loit&c.), and it is chiefly to him that the epithet ‘lord of cows’ is 

applied. His combats are frequently called gaTisli, literally ‘desire of cows’ 
(8,245 &:c.) and his gifts are considered the result of \ictories (4, i 7‘"' “ &c. : 
cp. BRV. 2, 178). Indra also bestows wives (4, i7‘'-) and male children 
(i,535 &c.). His liberality is so characteristic tliat the very frequent attiibute 
7 naghavan, ‘bountiful’ is almost entirely inonopoli/,ed by him in the RV. (cp. 
p. 48) and in post-Vedic literature remains his e.N.clusive epithet. The epithet 
vasupati, ‘lord of wealth’, is also predominantly applicable to Indra. 

Though the main myth concerning Indra is his combat with ^'rtra, 
various other stories attached themselves to him as the performer of heroic 
deeds. Some passages describe Indra as coming into conflict with U?as. He 
struck down the wain (anas) of Dawn (10, 73“). He shattered the wain of 
Usas with his bolt and rent her .slow (steeds) with his swift (mares: 2, 15'^). 
Terrified at the bolt of Indra, Usas abandoned her wain (10, 138-’). Indra 
performed the heroic manly evploit of striking and crushing the female medi- 
tating evil, U.sas, the daughter of the sky; her wain lay shattered in the river 
Vipas and Usas fled aw'ay in terror (4, 30^'“"). The obscuration of the 
dawn by a thunderstorm is usually regarded as the basis of this myth. 
Against such an interpretation Bergaigxe urges that it is not Indra who 
obscures the sky but a demon, and that the application of the bolt, Indra’s ' 
characteristic w'capon, need not be restricted to the \'rtra-fight. He concludes 
that the sunrise overcoming the delaying dawn (cp. 2, 15'’; 5, 79") is here 
conceived as a victory of Indra bringing the sun 5 ". 

Indra comes in conflict with the sun in the obscure mvth about a race 
run between the swift steed Etasa, who draws a car, and the sun drawn by 

his yellow steeds. The sun being ahead is hindered by Indra. His car 

loses a wheel, a loss which in some way seems to have been caused by 
Indra (S 60 D). With this myth is probably connected the statement that Indra 
stopped the tawny steeds of the sun (10, 92“''). Indra is also associated with 
the myth of the rape of Soma. For it is to him that the eagle brings the 

draught of immortality (S 37). Another myth which is not often mentioned 

and the details of which chiefly occur in a single hymn (10, loS) is that of 
the capture by Indra of the cows of the Panis (§ 67). These demons, who 
here seem to be the mythical representatives of the niggards who withhold 
cows from the pious sacrificer, possess herds of cows which they keep hidden 
in a cave far away beyond the Rasa, a mythical river. Sarama, Indra’s 
messenger, tracks the cows and asks for them in Indra’s name, but is mocked 
by the Panis. In another passage (6,39’') Indra desiring the cows around the 
rock is said to have pierced Vala’s unbroken ridge and, to have overcome 
the Panis. Elsewhere the cows are spoken of as confined by die demon 
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Vala without reference to the Paijis, and driven out by Indra (2,123; 3,30’°). 
In various passages the Ahgirases are associated with Indra in piercing Vala, 
shattering his strongholds, and releasing the cows (§ 54). 

Fragmentary references, often in enumerations, are frequently made to 
the victory of Indra over Dasas or Uasyus. These are primarily human foes 
whose skin is black (i, 130^^4572; 20'), who are noseless (5, 29^’), are god- 
less and do not sacrifice. Though mythological elements are no doubt largely 
mingled in the account of his victory over individual Dasas, the foundation 
of these myths seems to be terrestrial and human. For while Vrtra is slain 
for the good of man in gener.al, individual human beings are mentioned for 
whom or with whom Indra overcame the Dasa or Dasas. These prot^’ges 
of Indra are not as a rule ancestors of priests but are princes or warriors 
who seem to have been historical. Thus Divodasa Atithigva’' is the father 
of the famous king Sudas, his Dasa foe being Sambara, the son of Kulitara 
(S 69 B). But when the term dasa is applied to the dragon {ahi), from ivhom 
Indra wrests the waters (2, ii^) or to the three-headed siv-eyed monster 
whom Trita combats (10, 99'') or to Vyamsa who struck off Indra’s jaws 
(4, 1 85 ), it unmistakably designates regular demons. An account of Namuci 
and other Dasas vanquished by Indra will be found in the chapter on demons. 

A^_myth___ivhich seems to have no general significance but to be simplv 
the invention of a later poet of the RV., is that of Indra and Vrsakapi, the 
details of which are gii'en somewhat obscurely in RV. 10, 86. This hymn 
describes a dispute behveen Indra and his wife Indranl about the monkey 
Vfsakapi, who is the favourite of the former and has damaged the property 
of the latter. Vr.silkapi is soundly threshed and escapes, but afterwards returns, 
when a reconciliation takes place, v. Bradke considers the story a satire, 
in which under the names of Indra and Indranl a certain prince and his 
wife are intended 3 ^. 

Among'-tfones preserving historical haik is that of Indra having safely 
brought Turvasl~-arrd''Va du - acro ss— the ' rivers fi, 17458:0.). They are the 
eponymous heroes oTTwb closeljr-cohnected -\ryan tribes, which are, however, 
sometimes mentioned by the poets in a hostile sense. This varying attitude 
is a tolerably sure indication of historical matter. Here the national warrior 
god appears as the patron of Aryan migrations. In another passage Indra 
is said with Sukavas to have crushed twenty chiefs and their 60099 warriors 
with fatal chariot wheel. The accounts of the conflicts of king Sudas have 
all the appearence of a historical character. Thus Indra is said to have 
helped him in the battle of the ten kings (7, 333), to have aided him in 

answer to the prayers of his priests the Trtsus (among whom Vasistha is 

prominent), and to have drowned his foes in the river ParusnT (7, iS®- ' 3 ). 

Finally, a hymn of the RV. (8, 80) relates how a maiden named Apala 
having found Soma beside a river and having pressed it with her teeth, de- 
dicates it to Indr.a who approaches and from whom she receives as a reward 
the fulfilment of certain desires 3 >. 

Regarded as a whole the attributes of Indra are chiefly those of physical 
superiority and of dominion over the physical world. Energetic~ action is 

characteristic of him, while passive sway is distinctive of Varuna. Indra is a 

universal monarch, not as the applier of the eternal laws of the universe nor 
as a moral ruler, but as an irresistible warrior whose mighty arm wins victory, 
whose inexhaustible liberality bestows the highest goods on mankind, and who 
delighting in the exhileration of magnificent Soma sacrifices, confers rich re- 
wards on the hosts of priests officiating in his worship. The numerous 
hymns which celebrate him dwell on these features in more or less stereo- 
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typed terms and are seldom free from references to the Soma offering. He 
is not usually described as possessing the moral elevation and grandeur of 
Varuna. There are, however, several passages which ascribe to Indra actions 
characteristic of Varuna^b There are also a few, mostly in the later books, 
in w'hich an ethical character is attributed to him and faith in him is con- 
fessed or enjoined (i, 555 tkc.), faith in the reality of his e.xistence being 
sometimes e.vpressed as against the disbelief of sceptics (2, laS&.jtb Once 
he is said in a late passage of the RV. to have attained heaven by austere 
fervour (10, 167' cp .159-'). 

To the more intense anthropomorphism of Tndra’s nature are doubtless 
due certain sensual and immoral traits which are at \'ariance with the moral 
perfection elsewhere attributed to him and essential to the character of tlie 
Vedic gods. This incongruity c.innot be accounted for by different passages 
representing chronologically different stages in the development of his char- 
acter, for it is apparent in the words of the same poet, sometimes even in 
the same verse. It is chiefly connected with his excessive fondness for Soma. 
In one passage ( 8 , 675- “j he is said to hear and see everything, viewing 
the zeal of mortals, and in the ne.xt verse his belly is described as full of the 
vigorous draught. One entire hymn (10, 119) consists of a monologue in 
which Indra is intoxicated with .Soma, boasting of his greatness and capricious 
power. It is e\-en indicated tliat lie once suffered from the effects of ex- 
cessive drinking (g 69). His love of Soma is even represented as having 
driven him to parricide (4, iS'b. In judging morally of India’s immoderate 
indulgence in Soma, it must be borne in mind tliat the exhilaration of Soma 
partook of a religious ch.rracter in tlio eyes of the Vedic poets and that the 
intoxicating influence of Soma itself led to its being regarded as the drink 
of immortality. It is probalily from tlie latter point of view that Indra is 
conceived as having performed his grandest cosmical feats, such as fi.xing 
heaven and eartli, under the influence of Soma (2, 15^). And the evident 
sympathy of the poets with the effect of Soma on the god but reflects the 
moral standard to the age. jVmorous adventures, on the other hand, are 
entirely absent from the exploits of Indra in the R\'. and there is hardly a 
trace of such even in the I’r.lhmanas, except that he is spoken of as the 
paramour of Ahalya the wife of Gautama^'’. It is only natural that the 
poetry of the Soma offering should have dw'elt on the thirsty aspect of his 
nature. 

It has been maintained by RottG? followed by Whitney (JAOS. 3,327) 
that the preeminence of Vanina as belonging to .in older order of gods was 
in the course of the Rigvedic period transferred to Indra. This view is based 
partly on the fact that not a single entire Inmn in the tenth book is addressed 
to Varuna, while Indra is celebrated in fort) -five. There are, however, two 
hymns (126, 185) of book X, in which Varuna is lauded with two other 
Adityas, and in many single verses of that book Varuna is invoked or re- 
ferred to along with other deities. The argument from the number of hymns 
is not very cogent, as in all the earlier books ol the RV. far more hymns 
are addressed to Indra than to Varuna. In book 111 no hymn is devoted to 
Varuna but 22 to Indra, and in book 11 there is only one to Varuna and 
23 to Indra. Moreover, these two books added together are considerably 
shorter than the tenth alone. It is, however, true that Varuna is much less 
frequently mentioned in the last book than in the earlier books of the RV. 
Beyond this fact there seems to be no direct and decisive proof of the super- 
session of Varuna by Indra during the composition of the’RV. One hymn 
(4, 42) of the earlier part, describing in the form of a dialogue the rivalry 

Indo-arische Philologie. Ill 1 a. 5 ' 
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between Indra and Varuna has, however, been regarded (GKR. 27) as char- 
acteristk'ally indicating a transition from an older period in the relative im- 
portance of the two gods. The conclusion is perhaps hardly justified by the 
statements of another (cp. GRV. 2, 401) of the last book (10, i24)-t®. At 
the same time it must be remembered that on the one hand Varuna seems 
to have occupied a more important position than Indra in the Indo-lranian 
period, while on the other, Indra in tlie Brahmanas (AB. S, 12) and in the 
epics has become chief of tlie Indian heaven and even maintains this posi- 
tion under the Puranic triad I 3 raliraa-Vi,snu-Si\ a, though of course subordinate 
to them^‘>. Varuna meanwhile had become divested of his supreme powers 
by the time of the AV. fp. 26). Thus there must have been at least a 
gradually increasing popularity of Indra even in the Rigvedic age. By Benfev 
( 00 . I, 48) and Breal (Hercule et Cacus loi) Indra in the Vedas is con- 
sidered rather to ha\ e super.-ieded the ancient D5’aus. This may perhaps 
with greater probability be maintained with regard to the Indo-Iranian I'rita 
Aptya. For I'rita though rarely mentioned in the R\h is there described as 
performing the same exploits as Indra, occasionally appearing even as the 
more important personage in the myth (S 23). 

The name of Indra occurs only twice i n the A vesta ((h Beyond the fact 
of his being no god, but only' a" "demon, his character there is uncertain''. 
Indra’s distinctive Vedic epithet vrtrahaii also occurs in the Avesta in the 
form of verctJimghna, which is, hower er, unconnected with Indra or the 
thunderstorm myth, designating merely the God of Victory*^. 'Ihus it is 
probable that the Indo-lranian period possessed a god approaching to the Vedic 
form of the Vrtra-sla)'ing Indra. It is even possible that beside tlie thundering 
god of heaven, the Indo-European period may have known as a distinct con- 
ception a thundergod gigantic in size, a mighty eater and drinker, who sla)-s 
the dragon with his lightning bult'j. 'i'he etymology" of Indra is doubtful, 
but that the root is connected with that in ///ifu, drop, seems likel)'. 
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Atmospheric Gods. 23. Trita Aptya. 

S 23. Trita Aptya. — Trita Aptya is not celebrated in any entire 
liymn of the R\'. but is only incidentally mentioned there in forty passages 
occurring in twenty-nine hymns. The epithet Aptya accompanies or alternates 
with Trita seven times in four hymns of the RV. (i, 109; 5, 41; 8, 47; 
10, 8). He is oftenest mentioned or associated with Indra; he is seven times 
connected or identified with Agni, is several times spoken of with the Maruts, 
and ten times with Soma either as the be\ erage or the deity. 'I'rita is 
mentioned alone as having rent Vrtra by the power of the Soma draught 
(i, iS7'J. 

The Maruts aided Trita and Indra in the victory over Vrtra (8, 7^'*). 
Such action must have been regarded as characteristic of Trita, for it is 
mentioned as an illustration. When Indra in the Vrtra fight strove against 
the withholder of rain, he cleft him as 'I'rita cleaves the fences of Vala (i, 
52'-5). So again the man who is aided by Indra- Agni, pierces rich strong- 
holds like Trita (5, 86^). Trita Aptya knowing his paternal weapons and 
urged by Indra fought against and slew the three-headed son of 'hvastr and 
released the cows (10, 8^). In the following stanza Indra performs e.vactly 
the same feat; for he strikes off the three heads of Visvartipa the son of 
'hvastr and takes possession of the cows. Indra for perhaps Agni) subdued 
the loudly roaring three-headed six-eyed demon and 'I’rita strengthened by 
his might slew the boar (i. e. the demon, cp. i, 121“) with iron-pointed bolt 
( 10,99"). Here the feat performed by the two gods is again identical. Indra 
produced cows for Trita from the dragon (10, 48=). Indra delivered over 
Visvarupa the son of Tvastr to 'I’rita (2, Indra strengthened by the 

Soma-pressing 'I’rita, cast down .Vrbuda and with the Ahgirases rent Vala 
(2, ii^"). When the mighty Maruts go forth and the lightnings Hash, Trita 
thunders and the waters roar (5, 54'). In two oliscure jiassages of a Marut 
hymn (2, 34) the bright path of the MariiN is said to shine forth when 'I’rita 
appears (v. 10) and 'I’rita seems to be conceived as bringing the Maruts on 
his car (v. 14). In an Agni hjnm the winds are said to have found 'I'rita, 
instructing him to help them (10,1151). 'I’he Hames of -Agni rise when Trita 
in the sky blows upon him like a smelter and sharpens him as in a smelting 
furnace (s, 9 ^}- 'I'rita eagerly seeking him f.Vgni) found him on the head of 
the cow; he when born in houses becomes as a youth the centre of bright- 
ness, establishing himself in dwellings. 'I’rila enveloped (in Hames) seated 
himself within his place (10, 'I’rita is spoken of as in heaven (5,9"). 

His abode is secret (g, 102^). It is remote; for the Adilyas and Usas are 
prayed to remor e ill deeds and evil dreams to 'I’rita .Apt) a (8, 47’"“'). It 
seems to be in the region of the sun. For the poet says: ‘Where those seven 
rays are, there my origin is extended; 'I’rita -Vptya knows that; he speaks for 
kinship’: which seems to mean that he claims kinship with it (i, 105"). In 
t he s ame hymn (v. 1 7) 'I’ri ta is d escri]j_ed_as biiried in a well (kjlpe ) and 
praying to lli£_gods~ Tor help ; Trlrasiiati heard hjm and released him from 
his distress. In another passa^TioTS^) Tfrita within a pIFTwriw) prays to 
hisHailreL and goes forth cjaiming his pate rnal wgetipqns; and in the next 
s'tanza (loT^^ he Hghts with Visvarupa. Indra is said to drink Soma beside 
Visnu, 'Trita .Aptya, or the Maruts (8, 12'") and to delight in a hymn of 
praise beside 'Trita (Val. 4'). In the ninth book, doubtless owing to its 
peculiar character, Trita appears in the special capacity of a preparer of 
Soma, a feature alluded to. only once in the rest of the RV. (2, ii^"). 
Soma is purified by Trita (9, 34'*). Trita’s maidens (the fingers) urge the 
tawny drop with stones for Indra to drink (9, 32 A 38^).* Soma occupies the 
secret place near the two pressing stones of 'Trita (9, 102^) and is besought 
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to bring \Yealth in a stream on the ridges {prsthcsii) of Trita (9, loa^). Soma 
caused the sun along with the sisters to shine on the summit {siviu) of Trita 
(9, 37'*). They press out the stalk, the bull that dwells on the mountains, 
who, like a buftalo, is purified on the summit; hymns accompany liiin as he 
roars; Trita cherishes (him who is like) Varuna in the ocean ( 9 ^ 95 '’)- When 
Soma pours the mead, he calls up the name of Trita (9, 86“). 

There are several passages from which little or nothing can be gathered 
as to Trita’s original nature. Thus his name occurs in some enumerations 
which furnish no information (2,31°; 5,41'; 10, 64^). In two other verses 
(S, 4iS' the interpretation is uncertain, as the te.xt seems to be corrupt. 
In one passage in the middle of a Varuna hymn Trita is described as one 
in whom all wisdom is centred, .as the nave in the wheel (8,41'"). In another 
passage Trita is said to have harnessed a celestial steed fashioned from the 
sun and given by Yama, this steed being in the following stanza said to be 
identical with Yama, the Sun, and with Trita ‘by secret operation’ (1,163’’- 3 ). 
The half dozen passages of the AV. ' wliich mention Trita, add no definite 
information about him. They .suggest only the idea of a remote god, to 
whom guilt or dream is transferred (i, 113'-''; 19, 56-1). The TS. (i, 8, 10”) 
describes Trita as a bestower of long life. This is no doubt a secondary 
trait^ accruing to Trita as the preparer of Soma, the draught of immortality. 
The Brahmanas speak of 'I’rita as one of three deities, the ^ other two being 
Ekata and Diita, sons of Agni and bora from the waters (SB,, 1,2, 3'- TB. 
3, 2, 8'“’- '‘). Sayana on RA’. i, 105 quotes a story of the Satyayanins, in 
which the same three brothers are R.sis, Trit.i being cast into a well by the 
other two. It is clear that here tlie three names have a numerical sense. 
Dvita already occurs in the RV., once along with Trita (S, 47'*’) and once 
alone in an Agni hymn (5, 18’) and apparently identified with Agni. The 

name of Trita is not mentioned in the li.st of deities in the Naighantuka. 

Yaska (Nir. 4, 6) e\plains the word to mean ‘very proficient in wisdom’ 
(deriving it from Y tr), or as a numeral referring to the three brothers Ekata, 

Dvita, Trita. In another passage (Nir. 9, 25) he explains Trita as ‘Indra in 

three abodes’ (i. e. heaven, eartli, air). 

In examining the evidence of tlie RV. we find that Indra and Trita in 
three or four passages perform the same feat, that of slaying a demon. Trita 
in one is impelled by Indra, while in another Indra is inspired by Trita; and 
twice Indra is said to have acted for I'rita. Further, Trita is associated with 
the Maruts in the thunderstorm. Moreover, he finds Agni, kindles Agni in 
heaven, and takes up his abode in human dwellings, cleaily as a form of 
Agni. His abode is remote and hidden, and Soma is there. In the ninth 
book Trita as the preparer of Soma diverges more from Indra, who is only 
a drinker of .Soma. Corresponding to Trita in the Avesta w-e find Thrita, 
who is a man (as Trita becomes in the Indian Epic). He is once (Yasna 
9, 10) described the third man who prepared Haoma (= Soma) for the 
corporeal world (Athwya = Aptya being the second) and once (Vend. 20,2) 
as the first healer w-ho received from Ahura hlazda ten thousand healing 
plants which grow round, the white Haoma, the tree of immortality. Thrita 
is also called the son of Sayuzhdri in two pa.ssages (Yasht 5, 72; 13, 113) in 
one of which he is said to have dwelt in Apam napat (as a locality on earth) -S. 
This shows that Trita was connected w'ith Soma as early as the IndoTranian 
period. The other side of Trita’s activity, the slaughter of the three-headed 
six-eyed demon or dragon we find in the Avesta transferred to a cognate 
personage, Thraetao'na, who slays the fiendish serpent {Azi dahdka), the three- 
mouthed, three-headed, six-eyed demon. It is noteworthy that Thraetaona in 
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his expedition against Dahaka is accompanied by two brothers who seek to 
slay him on the way •. The word trita phonetically corresponds to the Greek 
Tpixo; 5 | the third. That it was felt to have the meaning of 'the third’, is 
shown by the occiirrenre beside it of Dvita in the RV. and by the invention 
of Ekata beside these two in the Brahmanas. The collocation of three, 
with Trita (RV. 9, i02j; AY. 5, i') points in the same direction. Finally, 
it is highly probable that in one passage of the RY. (6, 44‘->)° the word /rf/a 
in the plural means ‘third’. 

Trita’s regular epithet Aptya seems to be derived from ap, water, and 
hence to be practically equivalent in sense to Apam napat Sayana (on 
RV. S, 47 ‘ 5 ) explains it as ‘son {pi/tra) of waters’. Another epithet of Trita, 
1 aibhuvasa, which is formed like a patronymic and only occurs once (10, 
46^) may be connected with Soma*. 

The above evidence may perhaps justify the conclusion that Trita was 
a god of lightning, the tliird or aerial form of fire, originally the middle 
member of the triad Agni, Vilyu or ludra, Sur\'a. By a process of natural 
selection Indra seems to liave ousted this god originally almost identical in 
character with himself, with the result that Trita occupies but an obscure 
position even in the RV. If this interpretation be correct, Trita’s original 
connexion with Soma would signify tlie bringing of Soma from heaven by 
lightning (as in the Soma-eagle myth: S 37). The paucity of the evidence 
has led to many divergent views”. Only some of these need be mentioned 
here. Roth (ZDMG. 2, 224) considered Trita a water and wand god. Hille- 
BRANDT^'’ regards him as a deity of the bright sky. Perrv believes him to 
be a god of the storm, older than Indra". Pisciir.L who formerly (P\'S. i, 
186) thought him to be ‘a god of the sea and of the rvaters’ has recently 
(GGA. 1894, p. 428) expressed the opinion that Trita was originally a luiman 
healer who was later deified. Haudv thinks Trita is a moon god". 

r See Whit.ney’s AV. Index \eibonnn, s. \. Tita. — 2 Otherwise risf'HEL, 
GGA. iSf)4, p. 427. — 3 Sp. .'\P. 193. — 4 Si>. .VI’. 271. — 5 Bruum\n.\, Gmndriss 2, 229; 
according to I'TCK, Vergleiclicndes VVortcilmch II, 63. 229, Trita originally meant 
sea. — ORV. 1S3, 11.; cp. Pott, KZ. 4, 441. — 7 Cp. Jouansso.x, IF. 4, 136. 
143. — S JRAS. 25, 450. — 9 .Stated np to date in JRAS. 25, 4, 19—23. — 
‘o Vanina und Vlitra 94 — 5 * — J tt, 142—5. — 12 HVBP. 35 — 8. 

I\I\CDOXT,i,L, I'he god Tiita; JR.VS. 23, 419—96. To the authorities liere 
quoted may be added: I.RV. 3, 355 — 7; KR\*. 3 ,I» nolo II2d; BRI. II; BD.V. 82, 
n. 3; .Sr.AP. 262 — 71 ; Bi oo.Mi 11,1,11, .VJP. 1 1, 341 ; I’.VOs. igpq, cxix — cxxiii; LrnwiG, 
Kgveda-Forschung 1 17 — 9; F.w, P.VOS. 1894, ci.xxiv; .AJP. 17, 13; ORV. 143; 
.S 13 E. 46, 406; tIRI. 104; Oi.RixL, J VOS. 18, iS— 20. 

§ 24. Apam napat. — The deity called A pain napat is celebrated in 
one whole hymn (2, 35), is invoked in two verses of a hymn to the waters 
(10, 3oi- ‘I), and is mentioned by name nearly thirty times altogether in the 
RV. The waters stood around the brilliant Son of waters; the youthful waters 
go around him the youthful; three divine females desire to give food to him 
the divine; he sucks the milk of the first mothers (2, 35 *" 5 J. He, the bull, 
engendered the embryo in them; he the child, sucks and they kiss him 
(v. 'I); the Son of waters growing strong within the waters, shines forth (v. 

He slriiies wfithout fuel in the waters (v. ■*; 10, 301). Clothed in lightning 
the Son of waters has mounted upright the lap of the slanting (waters); 
carrying him the swift (waters) golden in colour go around him (v. 5 ; cp. 
Agni in i, 9 si- • 5 ). The Son of waters is golden in form, appearance and 
colour; coming from a golden w'omb he sits down and gives food to his 
worshipper (v. “’). Standing in the highest place he alw’b.ys shines with un- 
dimmed (splendour); the swift waters carrying ghee as food to their son, fly 
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around with their garments (v. The face of the Son of waters, whom the 
maidens kindle, wliose colour is golden, and whose food is ghee, increases 
in secret (v. ”). He has a cow which in his own house gives good milk 
(v. ?). Steeds (vrsanah) swift as thought carry the son of waters (i, i 865 ). 
The son of waters is connected with livers {nadya-. v. '). The son of waters 
has engendered all beings, who are merely branches of him (v. ®). In the 

last stanza of the Apani napat hymn, the deit) is invoked as Agni and must 
be identified with him. Com-erseh .Agni is in some hymns addressed to him, 
spoken of as Apam napat (cp. VS. 8, 24). Agin is the Son of waters ( 3 , 9 'h 
He is the Son of waters vho sat down on earth as a dear priest (i, i43^)- 
But they are also distinguished. Agni. accordant with the Son of waters, 
confers victory over Vrtra 16 , 13^). The Son of waters unites here with the 
body of another as it were (2, 35'-). '1 he epithet adihemaji, ‘swiftly speeding’', 
applied three times to .Apam napfit. is in its only other occurrence used 
of Agni. 

Apam napat is mentioned in various enumerations, especially with ^Vja 
ekapild (2, 31“; 7. 35'-’)! budhnya ii. iSfiV 2,31^; 7, 35'’), and Savitr 
(2, 31^; 6, 50'-'). The epithet is directly applied to Sat itr at least once 
33)) pei'haps because Savitr lepresents another fertilizing fonn of Agni. 

Apam napat, who is golden, is clothed in liglitning, dwells in the highest 
place, grows in concealment, shines forth, is the offspring of the waters, 
comes down to earth, and is identified with Agni, appears to represent the 
lightning form of Agni which is concealed in the cloud. For Agni, besides 
being directly called Apain napat, is also termed the embrt o {garhha) of the 
waters 17 , gh i. 7ojj. As sucli he has been deposited in human dwellings 
(3i 5^)" I'*’’’ abode is in the waters (8, 43“') and the two fire-sticks engender 
Agni who is the embryo botli of plants and of waters (3, i'’)- is also 

called the ‘son of the rock' fio, 20' cp. 6, 485;, ^\hich can hardly refer to 
anything but the lightning whicli issues from the cloud mountain. As con- 
trasted with his celestial and terrestrial forms, tlie third foim of Agni is de- 
scribed as kindled in the waters, the ocean, the udder of heaven, the lap of 
the waters (10, 4 5 In fact the abode of tlie celestial Agni in the waters 
is one of the best established points in Vedic in)tholog\h The term Apt; a 
applied to Trita appeals to bear a similar interpretation 23). 

Apaiii napat is not a ireation of Indian mythology, but goes back to 
the Indo-Iranian period. In the Avesta Ajxam napat is a spirit of the waters, 
who lives in their depths, i.> sui rounded by females and is often invoiced 
with them, drives ^^ith swift steeds, and is said to ha\e seized the brightness 
in the depth of the ocean -A .SpirGcr. > thinks this deity shows indications of 
an igneous nature in the Avesta, and Dvrmi steter considers him to be the 
fire-god as born from the cloud in lightnings. L. v. Schroeder agrees with 
this view®; some scholars, however, dissent from it. Oldenrerg^ is of opinion 
that Apam napat was originally a water genius pure and simple, who became 
confused with the water-born Agni, a totally different being. His grounds 
are, that one of the two hymns in which he is celebrated (10, 30), is con- 
nected in the ritual with ceremonies e.xclusu'ely concerned with water, while 
even in 2,35 his aqueous nature predominates'’. Hillebrandt?, on the other 
hand, followed by Hardy thinks Apam napat is the moon, and Max 
Muller” that he is the sun or lightning. 

' WlNmscH, FaR. 144. — - Cp. especially RV. 3, l (GVS. i, 157 — 70); also 
5. 852; 7, 494; ^o, 96. — 3 Cp. HVil. I, 377—8. — + Sr.-AP. 192—3. — 5 SBE. 
4=, LXiii; I’Avesla traduit 2,630, note, 3, 82 (cp. Orniazd et Ahriman 34); but see 
HlLLEBRAMrr, ZEMG. 48, 422. — 6 WZKM. 9, 227—8. — / ORV. iiS-20, cp. 
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357. — S Cp. V. SniROFnrR, AVZKM. 1. c. ; Mvcdonfil, JRAS. 27, 955 — 6. — 
9HVJr. 1,365-So; Zr)MG..iS,422f. — 10 HVBP. sSf. — II Chips, 42, 410;' XR. 500. 

RlATi.r, Revue de Jins;. 3. 49 ff.; WiNDisniM \nn in Spir<;rL’s Zoioastrische 
Studien 177 — 86; Si'irGLi , Avesta Tr. 3, xix. Lh ; GRV. I, 45; BRV. 2, 17 — 19. 
36 — 7; 3, 45; Mamiel pom etudiei le Sanscrit vediqiie, s. i. apam napat; LRV. 4, 
iSi; Gruppf, J'lic qiiccli. Ciille 1,89; ]JDA. 82, note 2; LRF. 93; Mitponfli., 
JRAS. 25, 475—6; HRI. loC. 

§ 25. iMatariavan. — Matarisvan is not celebrated in any hymn of the 
RV., and the name is found there only tiventy-se\ en times, occurring twenty- 
one times in the latest portions of that Veda and otherwise only five times 
in the third and once in the sixth book. In these si.v older passages 
Vatarisvan is always either identified with Agni or is the producer of fire. 
Though the myth of Matarisvan is based on the distinction between fire and 
a personification wliich produces it, the analysis of the myth shows these 
two to be identical. Nothing even in any of the later books of the RV., 
can be said to show clearly that the conception of Matarisvan prevailing in 
the other Vedas and in the post-Vedic period, had begun to appear in 
that Veda. 

Matarisvan is a name of Agni in three passages (3, 5^. 26^; i, 96'*). 
This is probably also the case where the name occurs in the vocative at the,^ 
end of an Agni hymn (9, 88'9)‘. In another verse, where an etymological' 
explanation of the name is given, he is spoken of as one of the forms of 
Agni; ‘As heavenly germ he is called Tanunapat, he becomes Narasamsa 
when he is born; when as Mfitarisvan lie was fasliioned in his mother (ami- 
viita matari-. cp. i, 14151, he became the swift flight of wind’ (3, 29“). It 
is further said elsewhere; ‘One being the wise call variously; they speak of 
Agni, Yama, Matarisvan’ (i, 164''^’). Once Matarisvan is also a form of 
Brhaspati, who is several times identified with Agni (§ 36); ‘That Brhaspati ’ 
appeared {sam abhavat) at the rite as .Matarisvan’ u, 190^). 

Elsewhere Matarisvan is distinguished from Agni. ‘He (Agni) being 
born in the highest heavens appeared to Matarisvan’ (i, 143^1. ‘Agni first 
appeared to Matarisvan and Mvasvat; the two worlds trembled at the choosing 
of the priest’ (i,3i->). ‘Agni being the highest of the luminaries has supported 
with his flame the firmament, when Matarisvan kindled the oblation-bearer 
who was concealed’ (3,5“’). This verse follows one in which Agni is directly 
called IMatari.svan. The only e.xplanation of such a discrepancy in contiguous 
verses of the same hymn, seems to be that the name of a specific personi- 
fication of Agni in the latter verse is used as an epithet of the generic Agni 
in the former. Matarisvan brought to Bhrgu as a gift the glorious offerer, 
the banner of the sacrificial gathering, the messenger who has two births 
(1, 60'). Matarisvan brought the one (Agni) from the sky, the eagle wrested 
the other (.Soma) from the rock (i, 93®). Alatarisvan brought Agni the 
adorable priest, the dweller in heaven (3, 2'5). Matarisvan (and) the gods 
fashioned Agni, whom the lllirgus produced, as the first adorable (priest) for 
man (10, 46?). Him, the god, Matarisvan has brought from afar for man 
(i, 128^). Matarisvan, the messenger of Vivasvat, brought hither from afar 
Agni Vaisvanara, whom the mighty seized in the lap of the waters (6, 8'>). 
Matarisvan brought from afar the hidden Agni, produced by friction, from 
the gods (3, 95). Matarisvan produced by friction the hidden Agni (i, 1415). 
Agni was produced with friction by Matarisvan and was set up in human 
abodes (i, 71“). 148'). Indra produced cows for Trita from the dragon and 
delivered the covvstalls to Dadhyanc (and) Matarisvan (10, 48^). 

There are a few obscure passages in late hymns which hardly .shed any 
further light on the character of Matarisvan. In two of these he seems to 
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be regarded 'as purifying and enjoying Soma (9, 67J"; 10, 114'); and in 
another, he is mentioned in an enumeration of Fathers beside whom Indra 
drank Soma (Val. 4-). Indra is once compared with him as with a skilful 
artificer (10, 105®), probably in allusion to Matarisvan’s skill in producing 
Agni (cp. 10, 46k where the same verb lak) is usedj. This notion of skill 
is probably also present in a verse of the wedding hymn (10, where 

Matarisvan is invoked along with other deities to join the hearts of two 
lovers (cp. Tvastr, § 38). Finally, in a very obscure verse (10, 109") Matari- 
svan is spoken of as ‘boundless’ and ‘wandering’ {salila, an adjective several 
times used with vdta in the AV.), attributes which possibly already represent 
the conception of Matarisvan to be found in later times. 

Matarisvan would thus appear to be a personification of a celestial form 
of Agni, who at the same time is thought of as having like Prometheus 
brought down the hidden fire from heaven to earth. Hardly anything but 
lightning can be his natural basis. This would account for his being the 
messenger of Vivasvat from heaven to earth (6,S^), just as Agni himself 
is a messenger of Vivasvat (S 35) betw'eeu the two w'orlds ’. In the AV. 
Matarisvan is still found as a mystic name of Agni (AV. 10, 835 ' t"); but 
generally in that (AV. 12, 1^' Ike.) and other Samhitas, the Brahmanas and 
all the subsequent literature, the name is a design.ition of wind. The transition 
to this conception is to be found in a passage already quoted (3, 29”); 
‘Agni, when as Matarisvan he was formed in his mother, became the swift 
flight of wind’^, and Agni in the air as a raging serpent is elsewhere com- 
pared with the rushing wind (i, 79*). Such a statement might easily have 
been taken later to interpret Matari.svan as the wind. 

The word matarisvan, w'hich is without a cognate in any other Indo- 
European language, has every appearance of being a purely Indian comjoound 
(like mataribhvarT, rjisvan, durg'rbhisvan). 'I’he Rigvedic poet’s explanation 
of tire name as ‘he W'ho is formed in his mother’ can hardly be dismissed 
as an etymological conceit, since the word in all likelihood dates from a 
contemporary phase of language. It probably means ‘growing in his mother’ 
( Y su, to swell, from which we have sisu, child, and other derivatives) • 3 , Agni 
being also said to grow (Yvrdh) in his mothers (i,i4i5). There is a change 
of accent from the second to the third .syllable, probably due to the influence 
of numerous words in -van (like pratarilviDi). By the mother either the 
lower araifi or the thundercloud might be infant; but the latter is the more 
probable, as Matarisvan comes from hea\en. ^Yaska fNir. 7, 26), who regards 
Matarisvan as a designation of Vayu, analj^zes the compound into mdtari 
(= antarikse) and svan (from svas to breathe or dsu an to breathe quickly), 
so as to mean the wind that breathes in the air. 

I ORV. 122, n. 1 thinks the frequently expressed opinion that Matarisvan is 
nothing but a form of Agni, has no sure foundation, and regards Matarisvan 
simply as the Prometheus of the RV.; cp. ORV. loS, n. 1, and SEE. 46, 123. — 

2 Cp. BRV. I, 27; EDA. 51; Oldf.nkerg, SEE. 46, 306. — 3 Cp. Wiutney, 
Sanskrit Roots p. 176; RoTir, Nirukta lit— 3; Weber, IS. i, 416; Reu'ier, KZ. 
31, 544—5- 

KIllu 8. 14; Muir, JRAS. 20, 416, note; OS P. 5, 204, note ; Schwartz, KZ. 20, 210; 
GW. s. V.; BRV. i, 52-7; BRI. 9; KRV. 35; IIVBP. no; Eggeh.ng, SBE. 12, 186, 
note 2; ORV, 122 — 3. 

S 26. Ahi budhnya. — The serpent of the Deep, Ahi budhnya, whose 
name is mentioned solely in hymns to the Visvedevas, is spoken of only 
twelve times in the RV. and hardly ever alone. He is associated five times 
with Aja ekapad, three times with Apam napat, three times with the ocean 
(saniudra), and twice with Savitr. There are only three verses (5, 41 “’l 
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excepting a single instance, with them onl\'. 'i’hey hold lightnings in their 
hands (8,7^5^ 5, 54'0i they delight in lightnings and cast a stone (5, 543). 
Their lances (rsti) are often mentioned, and that these represent the lightning 
is shown by their epithet ‘lightning-speared’ (i, i 6 S 5 ; 5, 52'j). Less 
freipiently they are spoken of as having axes (t, 37^ S8 j; 5, 33k 57-; 8, 20*), 
which are golden (S, 7J-J. Once (ibid.) they are said to bear the bolt (rajra), 
Indra’s peculiar weapon, in their hands. .Sometimes they are said to be 
armed with bows and arrows (5, 53'. 57-'; 8, aot- once being termed 
archers shooting an arrow; but as this trait is rare in the numerous hymns 
addressed to them, it may be borrowed from their father Rudra. The Maruts 
are decorated with garlands and other ornaments (5, 53'*). They wear golden 
mantles (5, 55°). Like rich wooers they deck their bodies with golden orna- 
ments (5, 60*7. Armlets or anklets (khadi) are an ornament peculiar to them. 
With these they shine like the sky with stars and glitter like showers from 
the clouds (2, 34-j. One verse describes their appearance more fully than 
usual. They have spears on their shoulders, anklets on their feet, golden 
ornaments on their breasts, fiery lightnings in their hands, golden helmets 
upon their heads (5, 54”). 

The Maruts ride on cars which gleam with lightning (x, SS‘; 3, 54'^), 
which are golden (S, 57 ‘), which have gulden wheels or fellies (1,64". 885 ), 
in which are weapons (5, sy*’), and which have buckets standing in them 
(I, 8 7-). The coursers which xlraw their cars are ruddy or tawny (i, 88 “ ; 
5 i 57 Oi golden-footed (8, y-’?), and .swift as thouglit (i, 85‘t). These coursers 
are spotted, as appears from the epithet prMtdaiva, ‘having spotted steeds’, 
which is several times and e.xchisively connected with the Maruts. More fre- 
<iuently the animals which draw tlieir car are spoken of in the feminine as 
prsafilt (i, 39“ &c.). The.se are in two pas.sage.s (5, 55®. 58*), mentioned 
with the masculine asvdli. The Maruts are aLo described as having yoked 
the winds as steeds to their pole (5, sS^- 

The Alaruts are great as the sky (5, 57'), they surpass heaven and earth 
(10, 775), are immeasurable in greatness (5, 58“), and no others can reach 
the limit of their might (i, 167"). The Maruts are young (i, G4-’. 165“; 5, 
42’“) and imaging (i, 645'. Ihey are divine (asura)^ vigorous, impetuous, 
w'ithout soil (i, 64 ■ ‘-’) and dustless (6, 66“). They are fierce (i, 19*), irascible 
(7i terrible (5, 56-’- >; 7, 58''), of terrible aspect (5, 56“), of fe.irful form 
(1, 193. 64“), and are terrible like wild beasts (2, 34’; cp. p. 75). 'f’hey are 
playful like children or calves (i, 166“; 7, Sd'*! lOj They are like 

black-backed swans (7, 59^). 'I'hey are iron-tUsked boars (1, 885 ); they are 
like lions (i, 64*). 

The noise w'hich they make is often referred to (x, 1697 &c.) and is 
expressly called thunder (x, 23“'); but it is also the roaring of the winds (7, 

563). At their coming heaven as it were roars witlx fear ( 8 , y^’-). They are 

often described as causing the mouixtains to quake as well as making the 
earth or the two worlds tremble ’. With the fellies of their cars they rend the 
mountains or the rock (x, 64"; 5, 52"). It is when they come with the winds 
that they cause the mountains to quake (8, 7 3 ). They rend trees and like 
wild elephants devour the forests (i, 393. 64?). The forests bow down before 
them through fear (5, 6o“). Resistless as mountains they cast down terrestrial 
and celestial creatures (i, 643). All creatures are afraid of them (i, 85®). 
They speed like boisterous winds (10, 78^) and whirl up dust (i, 64“). They 
make the winds or the noise of the winds (7, 565). 'I’hey come with the 
winds (8, y^- u w) and take them as their steeds (5, s 83 ). 

One of the main functions of the Maruts is to shed rain. They are 
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clothed with rain (5, 57^). They rise from the ocean and shed rain (1,385). 
Milking the unfailing well, they blow through the two worlds with rain (i, 
64*^; 8, 7^''). Rain follows them (5, 53"). They bring water and impel rain 
(S, s8j). They obscure their biilliance with rain (5, 59"). They cover the 
eye of the sun with rain (5, 59-'’). They create darkness with the cloud when 
they shed rain (1,385). They scatter mist when they speed with winds (8, 7“'). 
They cause the heavenly pail (5, 53^. 59*) and the streams of the mountains 
to pour (s, 59^). IVhen they hurry on, the waters flow (5, 58®). A terrestrial 
river receives its name, Marudvrddha, ‘sw'elled by the Maruts’ (10,755), from 
this action. The sweat of the sons of Rudra became rain (5, 58?). The 
rain shed by the iMaruts is also figuratively referred to as milk (i, i 663 ), 
ghee (i, 853; 10, 78^), milk and ghee (i, 64“); or they are said to pour out 
the spring (i, 85”) or to wet the earth with honey (5, 54®) k They raise 
w'aters from sea to sky and discharge them from the sky upon the earth 
(AV. 4, 2 7'i). The waters which they shed are often clearly connected with 
the thunderstorm. Desiring to give water, whirling hail, violent, they rush 
on with thunder (5, 54'). They cause winds and lightnings with tlieir might, 
milk heavenly gifts from the udder, and fill the earth with milk (i, 645). 
The spring which the)' milk, tliunders ( i, 64“). The sky, the ruddy bull, 
bellows when they shed the waters (5, 58-’). They cause the stallion to make 
water (i, 64*^). They bestow the rain of heaven and shed abundantly the 
streams of the stallion (5, 83^). They assume a golden colour when they 
make water with the steed (2, 34'3). The streams resound with the fellies 
of the Maruts, when thej' raise the voice of the cloud (i, 168®). The waters 
which Indra sheds are called wamtvatVj , ‘attended by the Maruts’ (i, So'*). 
In connexion with their character as shedders of rain, the Maruts receive the 
epithets purndi-apsah (5, 57=) or drapsinah (1,64=) ‘abounding in drops’ and 
the frequent sudanaval}, ‘dripping well’. They also avert heat (5, 54'). But 
they likewise dispel darkness (7, 56-'"), produce light (i, 86"^), and prepare 
a path for the sun (8, 7’). They are also said to have measured out the 
air (5, 55^), stretched out the terrestrial regions as well as the bright realms 
of heaven, and held apart the two worlds (8, Sg"- ”). 

Doubtless in allusion to the sound of the wind, the Maruts are several 
times called singers (5,52b 60®; 7, 3S‘). 'J'hey are the singers of heaven 
(S) 57 ®)- They sing a song (i, 19'. 166'). While singing they made the sun 
to shine (8, 29“’) and while blowing their pipe they cleft the mountain 
(i, 85“*). For Indra when he slew the dragon, they sang a song and pressed 
Soma (5, 29-. 30®). In singing a song they created Indra-might (1, 85-). 
Though their song must primarily have represented the sound of the winds 
(cp. 4, 2 2“'), it is also conceived as a hymn of praise (3, 14''). Thus they 
come to be addressed as priests -when in the company of Indra (5,293), and 
are compared with priests (10, 78'). They rvere the first to perform the 
sacrifice as Dasagvas (2, 36-), and they purified Agni in the house of the 
pious, while the Bhrgus kindled him (10, i225). Like the other gods they 
are several times also spoken of as drinkers of Soma (2,36’; 8, 835— &c.). 

Being identified ■with the phenomena of the thunderstorm, the Maruts are 
naturally intimate associates of Indra, appearing as his friends and allies in 
innumerable passages. They increase his strength and prowess (3, 35®; 6,17”), 
with their prayers, hymns, and songs 3 (r, 165” &c.). They generally assist 
Indra in the Vrtra fight (8, 65^- 3; 10, 1133). They help Trita as well as 
Indra in slaying ATtra (8, 7-''). They are besought to sing a Vrtra-slaying 
hymn, (8, 78‘~3). They helped Indra in the conflict with the dragon and 
with Sambara (3, 473- i). AVith them Indra gains the light (8, 65“*), found 
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the cows (i, 65 ) and supported the sky (7. 475). In fact Indra accomplishes 
all his celestial exploits in their company (i, too. loi. 165; 10, 65). Some- 
times the Maruts appear more independent in these exploits. Thus they 
strike Vrtra, assisted by Indra (1, 23') .ind are even spoken of alone as having 
rent Vrtra joint from joint (S, 7-5) or as having disclosed the cows (2,34'). 
They (like the gods in general) have Indra as their chief (1, 23* &c.) and 
are accompanied by Indra (10, 12S-). They' are like sons to Indra (i, ioo 5 ) 
and are called his brothers (r, 170-). The INfaruls are, however two or three 
times said to ha^■e left Indra in the lurch. They in\'olved him alone in the 
fight with the dragon (i, 165°) and they abandoned him (8, 7^'). One verse 
even gi\es evidence of hostility between Indra and the Maruts, when the 
latter say to him; ‘Why dost thou seek to kill us, Indra? Do not kill us in 
the fray’ (1, cp. 171®)’. A Brahmana passage (TB. 2, 7, ir') also refers 
to a conflict between the lilaruts and Indra. ^ 

iMien not associated with Indra, the Maruts occasionally exlribit male- 
volent traits. They then to some extent participate in the maleficent nature 
of their father Rudra. They arc imjiloied to waid off the lightning from 
their worshippers nor to let their ill-will reach them (7, 56’), and are besought 
to avert their arrow and the stone which they hurl (1, 172^, their lightning 
(7, 575), and their cow- and man-slaying bolt (7, 56'D. Evil can come from 
them (i, 39®J, their anger is deprecated (i, 171'; 7, 5S5), and they are said 
to have the wrath of the serpent (1,64*-'). But like their father Rudra, the 
Maruts are supplicated to bring healing remedies, uhich abide in the .Sindhu, 
the Asikni, the seas, and mountains (S, 2o--'“'^), and once they are associated 
with Rudra in the po.ssession of pure, saluiaiy, and beneficent remedies 
(-! 33 ^'‘)' Thfi remedies appear to be the waters, for the Maruts bestow 
medicine by raining (5, 53''). Like Agni, they are seieral times also said 
to be pure or purifying, J>avaka (7, 56'- Rx.). 

From the constant association of the Maruts with lightning, thunder, wind, 
and rain, as well as from other traits mentionetl above, it seems clear that 
they are Storm-gods in the RV. According to the native interpreters the 
hlaruts represent the winds, and the post-\'edic meaning of the word is simply 
‘wind’. But in the RV. they hardly rei)re.scnt the winds pure and simple, 
as some of their attributes are borrowed from cloud and lightning as well. 
A. IvUHN and Bi.Nt''Lv 5 held the Maiuis to be personifications of the souls 
of the dead (cp. p. 77), and with this view Mlver° and v. Sciiroi-.der' sub- 
stantially agree. This origin is historically possible, but the RV. furnishes 
no evidence in support of it. The etymology® being uncertain can throw no 
additional light on the beginnings of the conception. I'he root appears to 
be mar, but whether in the sense of ‘to die’, ‘to crush’, or ‘to shine’, it is 
hard to decide. The latter meaning, however, seems to accord best with the 
description given of the Maruts in the RV. 

r rVS. 2, 73. — 2 On the various names for rain in the RV. see BoH.NEN- 
BERGEK, op. cit. 43—4. — 3 BRV. 2, 391. — 4 TVS. 1, 59. — 5 00 . on RV. 1,64. 
— 6 Indogermanische !M\then I, 218. — 7 MZIviM. 9, 24S — 9. — 3 Niriiktalt, 13; 
Grass.man'.n, KZ. 16, 161—4; BDA. 112 — 3; ZDMG. 40, 349—60; KRV. note 136; 
MJI., Vedic Hymns, SEE. 32, xxiv— x.xv; IIRI. 97. 

Roth, ZDMti. 2, 222; yVHiixr.Y, JAOS. 3, 319; OST. 5, 147 — 54; GRV. 
I, 44; BRV. 2, 369 — 402; BRI. 14; KRV. 39; MMPliR. 317—20; HVBP. 83—5; 
v. Bradice, FaR. 117—25; ORV. 224—5. 283; HRI. 96—9. 

S 30. Vayu-Vata. — Each of tire two names of wind Vayu and Vata 
is used to express both the physical phenomenon and its divine personi- 
fication. But Vayti is chiefly the god and Vata the element. Vayu is cele- 
brated alone in one whole hymn besides parts of others, and in about half 
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a dozen others conjointly with Indra. Vata is invoked only in two short 
hymns (i6S and iS6) at the end of the tenth book of the RV. The names 
of both sometimes occur in the same verse (6, 50”; 10, 92'^). The difference 
between the two is illustrated by the fart that Vayu alone is as a god associated 
with Indra, the two deities being then often invoked as Indravayu. This 
couple was regarded as so closely connected b}' the ancient native inter- 
preters, that either of them might represent the deities of the atmospheric 
region in the Vedic triad (Nir. 7, 5). Vata on the other hand, being less 
fully personified, is only associated with Paijanya (§ 31), whose connexion 
with the thunderstorm is much more vivid than that of Indra. Different sets 
of epithets are applied to the two wind-gods, those belonging to Vata being 
chiefly expressive of the physical attributes of swiftness and violence. 

Few references are made to A'ayu’s origin. The two worlds are said to 
have generated him for wealth (7, 90^). He is once spoken of as the son- 
in-law of Tvastr (8, 26-'^-), though his -wife’s name is not mentioned (cp. 
§ 38). In the Purusa hj'mn he is said to have sprung from the breath of 
the world-giant (10, go*>j. Vayu is rarel}' connected with the iMaruts. He is, 
however, once said to have generated them from the wombs of heaven 
(i, 134'') and to be accompanied by them (i, 142’-) as well as by Pu^an 
and the Visvedevas. Plis personal attributes are rather indefinite. He is 
beautiful fi, 2') and -trith Indra is spoken of as touching the sky, swift as 
thought, and thousand-eyed (i, 23^- >1. He is once said to have roaring 
velocity (10, loo^i. Vayu has a shining car drawn by a team or by a pair 
of red {rohifa) or ruddy ianina) steeds. His team consists of 99 (4, 48'*), 
100 or even 1000 (4, 46^) horse.s yoked by his will. The attribute niyutvat, 
‘drawn by a team’, often occurs with reference to Vayu or his car, being 
otherwise used only once or twice in each case -with reference to Indra, Agni, 
Pusan, or the Haruts. V.Iyu’s car, in which Indra is his companion (4, 46-. 
48*; 7, 91'), has a golden seat and touches the sky (4, 46'). Like the other 
gods, Vayu is fond of Soma, to which he is often invited to come with his 
teams and the first draught of which he obtains as his shave ‘ (aLo in com- 
pany ivith Indra: 1. 135 ’)> for he is tlie swiftest of tlie gods (SB. 13, i, 2' Szc.}^. 
The AB. (2, 25I tells a story of how in a race which the gods ran for the 
first draught of Soma, Vayu reached the goal first and Indra second. Pie is 
in the RV. also called a protector of Soma fio, Sj-^) and has the characteristic 
epithet sucipa, ‘drinking the clear (.Soma draught;’, an epithet which Indra 
once shares with him. He is also once connected with the ‘nectar-yielding’ 
isabardugha) cow^ (1, 134';. Vayu grants fame, offspring, wealth in steeds, 
oxen, and gold (7, go^- Pie disperses foes (4, 48^} arid is invoked for 
protection by the w'eak (i, 134’’). 

Vata, as the ordinary name of wind, is celebrated in a more concrete 
manner. His name is frequently connected with the root vd, to blowy from 
which it is derived. One of the hymns devoted to his praise (10, 168) de- 
scribes him as follows. Shattering everything and thundering, his din presses 
on; he goes along whirling up the dust of the earth; he wanders in the air 
on his paths; he does not rest even a day. Firstborn, he is a friend of the 
waters; but the place of his birdi is unknown. This deity ivanders where he 
lists; one hears his roaring, but his form one does not see (cp. i, 164'*^). 
He is the breath of the gods (cp. 7, 87^; 10, 92^^) and is worshipped with 
oblations. 

Vata, like Rudra, also wafts healing and prolongs life, for he has the 
treasure of immortglity in his house (10, 186). This healing power of wind 
doubtless represents its purifying character (cp. p. 77). The activity of wind 
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is chiefly mentioned in connexion with the thunderstorm (4, 17'^; 5, 83-*; 
10, iC8'- ^). Blasts of wind being coincident with the appearance of lightnings 
and preceding the reappearance of the sun, Vita is spoken of as producing 
ruddy lights (10, 168') and of making the dawns to shine (i, 134^). The 
swiftness of Yind often supplies a comparison for the speed of the gods 
(4, 17'"; 5; 41^; 9. 01' of mythical steeds (i, 163”; 4, 3S3). Its noise 

is also frequently mentioned (4, 22'; 8, 10, i6S'-+). The name of Vata 

has been identified widi that of the Germanic god of storm and battle, Odhin 
or Wodan*, which is e.xplained as formed with a derivative suffix from the 
cognate base. But this identification seems to be very doubtful d 

’ 1, 134’- 135"; 4> 46B 5. 43^; 7. S. SoA — = Olden'dcrg, ZDVG.39, 
55, note 1; I1\.M. 1, 260. — 3 Cp. Oi.ni MU'.RO, SUE. 46, 244, — 4 Groiimann, 
KZ. to, 274; Zi.MMUR, ZDA. 10, 170 — 2. 179 — 80; MvN.NIItRDi', ibid. 22, 4 ; .MogIv in 
PM'L’s Grundri.ss 1075; SioKi.s, J!Ii. ig, 74; M vcDo.MT.r,, JRAS. 25, 4S8; 
V. SniRoiDi.R, YV/K.M. 9, 239. — 4 Cp. ]iI)A. p. x; IF. 5, 272. 

OST. 5, 143—6; KK\.'38; BKV. 1, 24—8; .Si'.,VP. 15O— 8; IIVEP. 82— 3; 
OKV. 223 — 6. 

§ 31. Parjanya. — This god plays a very subordinate part among the 
deities of the RV., being celebrated in only three hymns, while the name is 
mentioned less than thirty limes. His praises are also sung in one hymn of 
the AV. (4, 15), which, however, chiefly consists of verses from the RV. In 
the following passages the word parjanya can only have the appellative sense 
of “’rain- cloud’. ‘This same rvater rises and descends day by day; the rain- 
clouds (parja/iyah) quicken the earth, the fires quicken heaven’ (i, 

The Maruts ‘even during the day cause darkness by the water-carrying rain- 
cloud, when they inundate the earth’ (i, 3S9); ‘they poured out the pail of 
heaven, they discharge the raincloud through the two worlds, the rain pervades 
the dry places’ (5, 53^). Brhaspati is bcsouglit to cause the cloud to rain 
and to send the rain-charged {rrsfiman/am) cloud (10, qS'" *). Soma flows 
‘like the rain-charged cloud’ (9, 2') and the drops of Soma speed ‘like the 
rains of the cloud’ (9, 22-). In the AV. the rain-shedding cow Vasa is thus 
addressed: ‘The rain-cloud is th)' udder, o excellent goddess, the lightnings 
are thy teats, 0 Vasa’ (.4V. lo, lo'j. In all such passages the native com- 
mentators explain parjanya h\' nicgJia, ‘cloud’. On the other parja 7 iya 
is used to explain dyaus in A'S. 12, 6 and stanaydnn, ‘thunder’ in SB. (14, 5, 
5^'’)'. In some cases it is hard to say whethci we have the ap]jellali\ e or 
the personified meaning. Thu.s the might of Agni is said lo resound like 
parjatya (8, and the frogs are spoken of a-, uttering their voices when 

roused by paijaiya (7, 103’). In most pas^age-i, Irowever, the word clearly 
represents the personification rvlrich preskles o\er the rain-cloud, wliile generally 
retaining the attributes belonging to the phenomenon. The latter then becomes 
an udder, a pail {liosa) or water-skin iylrti-. 5, 83*- 7, ioi3j. The personi- 

fication is to a considerable extent theriomorphic, Parjanya being often spoken 
of as a bull, though with a certain confusion of gender (probably because 
clouds are otherwise cows). Pie is a roaring bull with swift-flowing drops, 
who places his seed in the plants as a germ (5, 83’, cp. '■ AV. 4, 15'). 
The clouds {aihrdni) impelled by the wind come together, and the roaring 
waters of the great bellowing aqueous (iiabhasz-atalj) bull delight the earth (AV. 
4, 15^). Sometimes Parjanya is like a barren cow, sometimes he is productive, 
disposing of his body according to his wish (7, loi-i). 

The shedding of rain is his most prominent characteristic. He flies 
around with a watery car and loosens and draws downwards the water-skin 
(5, 83"). Like a charioteer urging on his horses, he disjdays his rainy mess- 
engers: when he. sheds rain water, the roar of the lion resounds from afar; 

6 * 
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^Yith thunder he comes shedding rain-water as our divine {asia-a) father 
(S- 83^' *)■ He is besought for rains (7, loi^) and is implored to withhold 
rain after shedding it (5, 83'°). It is, however, implied that the action of 
Parjanya, as well as of the Maruts, in shedding rain is subordinate to that 
of Mitra and A'anina (5, 633-®). He is several times said to thunder (5,83). 
Tlmndering he strikes down trees, demons, evil-doers; the whole world is 
terrified at his mighty weapon (5, 83“). Pie and Vita are the wielders of 
mighty thunder (10, 66"). IHrjanya is also associated with lightning, though 
less fi-equently than with thunder. The winds blow forth, the lightnings fall, 
when Parjanx a quickens the earth with his seed (5, 83-'). Parjanya thunders 
with lightning in tlie (aerial) ocean (AV. 19, 30'). He also appears to be 
meant, in a hrunn of the RV. to the Visvederas, by the god who thunders 
and roars, rich in clouds and water, who with lightning excites the two worlds, 
besprinkling them (5, 42’^). 

As the shedder of rain Parjanya is naturally in a special degree the 
producer and nourisher of vegetation. IV'hen he quickens the earth witlr 
his seed, the plants spring up; in his activity are plants of every form; he 
has produced plants for nourishment (5, 83''- cp. 6, 52*; AX. 4, i52'3-nv 
8, 7^'). He is the fructifier and increase!' of plants; protected by the god 
they bear good fiuit (7, ioH'=). Reeds and grass are produced by his action 
(7, 102', cp. 5. 75' = ; AV. I, 2'. 3" 19, 30-'). Parjanya places the germ not 
only in plants but in cows, mares, and women (7, 102^), and is invoked to 
bestow fertility (5,837cp. 6,52"). Pie is the bull tliat impregnates everything: in 
him is the soul of what moves and stands (7, loi'^; cp. 1, 115^). He is even 
described as a self-dependent sovereign, who rules over the whole world, 
in whom all beings and the three hea\ ens are established, and in whom the 
threefold waters flow (7, loi^-i'S). Owing to his generalise acti\ ity Parjanya 
several times receives the epithet of ‘father’ (7. loi-j; 9, 82 >; AV. 4, 15'-^, • 
12, i'“). Pie is once called ‘our di\ine {asi/ra) father’ (5, 83^); and in an- 
other passage ‘the occult power of the Asura’ (5, 63 >' 7 ) perhaps refers to him. 

His wife is by implication the Earth (5. 83'; 7, ioi>, cp. i, i6o-’). The 
AV. (12, i‘^) states that Earth is the mother, Parjanya the father'’, but else- 
where explicitly calls Vasa his wife (10, 10^). In these respects as well as 
the theriomorphic conception of him as a bull, his relation to thunder, 
lightning, and rain, he approximates to the cliaracter of Dyaus (cp. 10, 45^; 
2, 4E 27'=) whose son he is once called (7, 102'). Parjanya himself is said 
to produce a calf {vaisat/i), the germ of plants ("], loi', cp. v. 5, 83‘)i 
who perhaps represents lightning. Soma ma\‘, howe\ er, be meant, for his father 
is once (9, 82’) said to be Parjanya j, and he is spoken of as ‘increased by 
Parjanya’ (9, 113^). 

Parjanya is associated with various other deities. His connexion is closest 
with Vata, who, with the single exception of Agni in one passage, is the only 
god forming a dual divinity with him (§ 44). The Maruts are also a few 
times invoked with Parjanya (5, 63®. 835) and are called upon to sing his 
praises (AV. 4,15!). Agni is celebrated with him in two verses of one hymn 
(6, 52®' cp. g 44). Indra has much in common with the ‘rainy’ Parjanya. 
being compared with him in this respect (8, 6‘). I'he two gods have in fact 
much the same natural basis, the connexion with which is, however, much 
clearer in the case of Parjanya (cp. p. 82). 

Parjanya’s name is of uncertain derivation. But it is still usually identi- 
fied, owing to the similarity of character, with that of the Lithuanian thundergod 
Perkunash though ‘the phonetic difficulties of the identification cannot be ex- 
plained. The freshness of the conception in the RV. renders it probable that 



Atmosi’heric Gods. ,•^2. Apah. 


8 :; 


if the two names are really connected, their Indo-European form was still an 
appellative. It seems clear that in the RV. the word is an appellative of 
the thundering rain-cloud as well as the proper name of its personification, 
the god who actually sheds the rain. The sen.ses of rain- cloud and rain-god 
both survive through the Birdniiaiias into the later language. The native 
dictionaries e.vplain the appellative as ‘thunder-cloud’ {garjatimegha &c.), while 
the deity is sometimes found identified with Indra in the IMahabharata. 

^ Cp. 00 . I, 22j. — - 'I'he I'.'V. I, lo, 1 say.s lli.-it Chumi or Earth is the wife 

and Vjoman or Sky is the husband. — 3 Cp. til OOMI U.LD, FaR. 153. — 4 OO. 

I, 223; Zl.MMi-R, 19, 164 f., op. 42 f.; LRV. 3, 322f.; ZUMG. 32, 3141.; 

KRV. note 139; illRT, IF. t, 48 1 — 2. 

Buiii.i-R, 00 . I, 214—29; Di;i- 1!RL( K, ZVP. 1805, p. 275 f.; Rom, ZD.MG- 24, 

302 — 5 (on R\'. I, 165'; OS r. 5, 140—2: liR\ . 3, 25 — 30; KRV. 40; URL 14; 

VC. sCf.; IIVBP. 80—2; ORV. 22f); St!i:. 46, 105; IlRl. 103-4. 

§ 32. A pah. — The Waters, Apah. are lauded in four hymns of the RY. 
fy, 47. 49; 10, 9. 30', as well as in a few scattered verses. They are also 
invoked in many detached verses along u ith other deities. The personification 
is only incipient, hardly e.xtending bevond the notion of their being mothers, 
young wives, and goddesses who bestow boons and come to the sacrifice. 
They are goddesses who follow tlie path of the gods (7, 474). Indra armed 
with the bolt dug out a channel for them (7, 47*. 49'), and they never in- 
fringe his ordinances (7, 47-*). I'hey are also said to be under the commands 
of Savitr (p. 32). They are celestial, as well as llowing in channels, and have 
the sea for their goal (7,49^). It is implied that they abide where the gods 
are and the seat of Mitra and Vanina is (10,30'). They are beside the sun 
and the sun is with them (i, 23'?). King Vanina moves in their midst, looking 
down on the truth and falsehood of men (7.49.’). In such passages at least, 
the rain-waters must be meant (HRI. 99). But the Naighantuka (5,3) enumerates 
the waters among the terrestrial deities only (cp. ’i'Ak 9, 26). 

Agni is often described as dwelling in the waters (p 92). He is said to 
have entered into them (7, 49-'). As mothers they produce Agni (10,91®, 
cp. 2?; AV. I, 33'!, one of whose forms is called ‘Son ofIVaters’ (§24). The 
waters are mothers (10,17'®; 1,23'“), "ho are the wives of the world, equal 
in age and origin (10,30'®). They are besought to give their auspicious fluid 
like loving mothers (10, 9'). They are most motherly, the producers of all 
that is fi.xed and moves (6, 50?). 

The waters cleanse and purify; these goddesses bear away defilement; 
the worshipper comes up out of them pure and cleansed (10, 17'"). They 
are even invoked to cleanse from moral guilt, the sins of violence, cursing, 
and lying (i, 23^’= 10,9®). They are remedial ( 6 , 50?), be.stowing remedies 
and long life, for all remedies, immortality and healing are contained in them 
(10, 9®“^; I, 23'9“^'). They watch over man’s health in the house (HGS. 
2, 4®). They dispose of boons and wealth and bestow excellent strength and 
immortality (10, 9^. 30'-). Their blessing and aid is often implored (7, 47k 
491— 4; 10, 9. 30"), and they are invited to seat themselves along with the 
Son of waters on the sacrificial grass at the offering of the soma-priest (10, 
30M. 15). 

The waters are, several times associated with honej'. As mothers they 
mix their milk with honey (1,23'®). The wave of the waters is rich in honey; 
dripping with ghee it became the drink of Indra, whom it exliilerated (7,47'" A- 
Apam napat is besought to give waters rich in honey, by which Indra grew 
to heroic strength (10, 30''). The waters are invoked to pour the wave, rich 
in honey and gladdening the gods, for Indra who released them from con- 
finement; the wave which intoxicates, the draught of Indra, which is produced 
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in the sky (lo, 30'"’'). These passages appear to show that sometimes at 
least the celestial waters were regarded as containing or identical with the 
heavenly Soma, the beverage of Indra. In other passages the waters used in 
preparing the terrestrial Soma seem to be meant. When they appear bearing 
ghee, milk, and honey, they are accordant with the priests, bearing well- 
pressed Soma for Indra (10, so'-i). Soma delights in them as a young man 
in lovely maidens; he approaches them as a lover; the)' are maidens who 
bow down before the youth (10, 3o5“-’J. 

OST. 5, 24, note. 343. 345; BRV. 1,260; D uimcstei'er, Ilauiwatat et .Vmeretat 
73—4: WC. 56; Si'..A.I‘. 153—5; OIW. 242. 


C. TERRESTRIAI. GODS. 

§ 33. Rivers. — Beside the divine Waters, deified livers occupy a not 
unimportant position in the RV. The whole of one hymn (10,75) celebrates 
the Sindhu or Indus with the exception of the fifth verse, in which several 
of its tributaries are ini'oked besides other streams, while in the sixth verse 
a number of other rii'ers are mentioned as affluents of the Indus. Another 
entire hymn (3, 33), is devoted to tlie invocation and praise of the sister 
streams Vipas and SutudrT. 

The Sarasvatl is, however, more greatly celebrated than any other river. 
But though the personification in this case goes much further than in the 
others, the connexion of the goddess with the rii'er is in the RV. always 
present to the minds of the poets. .Sarasi'atl is lauded in three hymns of 
the RV. and in numerous detached ver-^es. Sarasvatl, Sarayu, and Sindhu 
are invoked as great streams (10, 64'’) an 1 elsewhere (10,755) Gahga, 
Yamuna, Sarasiati, Sutudri, Barusiil, and others known and unknown, altogether 
twenty-one, are addressed. Kings and peoples living on the banks of the 
Sarasvatl are referre 1 to (7, 96^; 8, 21'®). SarasvalT, an iron fort, flows with 
fertile flood, a stream (sindhu) surpassing all other waters in greatness; she 
alone of rivers appeared pure, flowing from the mountains, from ' the (celestial) 
ocean (7, 95'’ cp. 5, 43”). She tears away with her mighty waves the 
peaks of mountains, and her immense and impetuous flood moves roaring 
(6, 6i^' ®). She is distinguished by greatness among the great, she is the 
most active of the active, and is implored not to withhold her milk (6, 61 '5). 
The poet prats that he may not be removed from her to fields which are 
strange (6, Gi^-*). She has seven sisters and is sevenfold (6, 61 ^“•”). She is 
one of seven, a mother of streams- (7,36b- Sl'ie is the best of mothers, of 
rivers, and of goddesses (2,41'®). She is called paviravl, an epithet (applied 
also to tanyahi, ‘thunder’, in 10, 65*5) probably meaning ‘daughter of light- 
ning’ 5, and is said (6, 49^) to be the wife of a hero (probably Sarasvat). 
She fills the terrestrial regions and the wide atmospheric space and occupies 
three abodes (6,6i“'‘-)- She is invoked to descend from the sky, from the great 
mountain, to the sacrifice (5, 43"). The last three passages (cp. also 7, 95^) 
seem to allude to the notion of a celestial origin, like that of Ganga in post- 
Vedic mythology. She is once called asuiyd or divine (7,96'). The goddess 
comes to the sacrifice on the same chariot as the Fathers and seats herself 
on the sacrificial grass (10, 17®-?). Even here she must be conceived as the 
river goddess, for in the following two verses the waters are invoked to cleanse 
from defilement. 

She herself is a (purifier (i, 3’“). She is besought to come ‘swelling with 
streams’ (6,52^) and, along with the waters, the bestowers of wealth, progeny, 
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and immortality, to grant vitality (10,30'^;. She bestows vitality and oftspriug 
(2, 41^7) and is associated with deities who assist procreation (10, 184-). She 
is also said to have given a son named Divodasa to Vadhryasva (6, 6i‘). 
Her unfailing breast (cp. AB. 4, ij yields riches of every kind (i, 164^9). She 
is often said to bestow wealth, plenty, and nourishment (7, 95-; 8, 21^^; 
9, 673^; 10, 17'^''), and several times receives the epithet subhaga^ ‘bountiful’ 
(i, Sg 3 ; 7, 95^- 8, 21''). As a mother {ambd) she grants reputation to the 

unrenowned (2, 41’“). She stimulates, directs, and prospers the devotions of 
her worshippers (i, 3’“- 2, 3®; 6, Gi'). She is invoked along with the 

goddesses of prayer (7, 37“; 10, 65’^). She destroys the revilers of the gods, 
is terrible, and a Vrtra-slayer (6, t). But to her worshippers she affords 

protection and conquers their enemies (7, 951- 5; 2, 30®; 6, 49'). 

Sarasvati is often invoked with other deities. Besides Busan and Indra, 
she is particularly associated with the Marats (3, 54'-*; 7, 9^. 39’’. qop and is 
said to be accompanied by them (2, 30**) or to have them as her friends 
(7, 96-). She is also once in the RV. connected with the Asvins. AVhen the 
latter aided Indra, Sarasvati is .said to have refreshed him (10, 1315). With 
reference to the same myth the VS. (19, 12) states that when the gods cele- 
brated a healing sacrifice, the Asvins as physicians and Sarasvati through 
speech (vdca) communicated vigour to Indra 5 . The VS. even speaks of 
Sarasvati as the wife of the As\ins (19, 94). Saras\atl is several times asso- 
ciated in the eighth and ninth r erses of tlie dj ’/ 1 and dj>ra hymns with the 
sacrificial goddesses Ida and Bharatl (witlr whom she forms a triad), and 
sometimes also with Mali! and Hotra. This association may have been due 
to the sacred character of the river. Allusion is made to Agni being kindled 
for sacrifice on the banks of the S.irasvatt and DrsadvatT (3, 23'*)®; and the 
AB. (2, 19) refers to a sacrifice performed by Rsis on the Sarasvati. Hence 
on the banks of the Sarasvati there were )5erhaps places of worship of the 
Bharatas; in that case, Bharatl, the personified offering of the Bharatas, would 
naturally find a fi.xed place along with Saraswiti in the Apri litany which 
accompanied the animal sacrificed 

Though there is nothing to show distinctly fcp. 7, 35“) that Sarasvati is 
ever anything more _ in the RV. than a river goddess, we find her identified 
in the Brahmanas (SB. 3, 9, V ; AB. 3, with Vac, Speech, and in post- 
Yedic mythology she has become goddess of eloquence and wisdom, invoked 
as a muse and regarded as the wife of Brahma^. The transition from the 
older to the later conception is irerhaps to be found in p.issages like VS. 
19, 12 quoted above. 

There has been much contro\ersy as to the identity of the stream 
of which the goddess Sarasvati is a personification. The name is identical 
with that of the Avestan river Haraqaiti in .Afghanistan 9 , and it may 
have been the latter river which was first lauded as the Sarasvati"’. But 
Roth (PVV.), Grass.mann (GW.), Ludwig”, and Zimmer (AIL. 10) are of 
opinion, that in the RV. Sarasvati usually and originally meant a mighty 
stream, probably the Indus (Sarasvati being the sacred and Sindhu the secular 
name), but that it occasionally designates the small stream in hladhyadesa, 
to which both its name and its sacred character were in later times trans- 
ferred. Max. MOller'- believes it to be identical with this small river 
Sarasvati, which with the Drsadvati formed the boundaries of the sacred 
region Brahmavarta and which loses itself in the sands of the desert, but 
in Vedic times reached the sea. According to Oldham a survey of 
ancient river-beds affords evidence that the Sarasvati wg,s originally a tribu- 
tary of the SutudrI (the modern Sutlej) and that when the latter left its 
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old bed and joined the Vipas, the Sarasvatl continued to flow in the old 
bed of the SutudrI. 

Sarasvatl has a male correlative named Sarasvat, wlio after the praises 
of the river goddess have been sung in three verses of one hymn (7, 96), 
is invoked in the next tliree by worshippeis desiring wives and offspiing, 
protection and plenty. Here his fertilizing waters and even his exuberant 
breast are referred to. In another passage fi, 1645^), Sarasvat, here appar- 
ently a name of the bird Agni's, is spoken of as refreshing with rain. Roth 
(PW.) regards him as a guardian of the celestial waters who bestows fertility. 
Hii-lebrandt'^ identifies Sarasvat with Apanr napat (= Soma, the moon) 
and Hardy ^7 expresses a similar view. 


I Cp. BRV. I, 326. — 2 According to Bergmone (ibid.) ‘having the ^celestial) 
ocean for her inothei’, owing to the accent. — 3 Roth, Xir. i65f. ; I’W. ; ,LRV, i, 327. 

— 4 Cp. Maiudvrddhfi as the name of a river ('lo, 755). — 5 Cp. SB. 12, 7, 31; 
OST. 5, 94 note. — Cp. M.lna\ adharmaCistia If, 17!.; Ot.denuerg, Buddha 413!. 

— 7 ORV. 243. — Cp. ZD-MCr. I, S4; 27, 705. — 9 Sp..VP. 105 f. — HRI. 31. 
II Nachrichten des R\’. imd AV. uboi fieographie etc., Prag 1S75— 6, P* ^35 
PVS. 2, S6. — I- Vedic liymns SBK, 32, 60. — 13 JRAS. 25, 49 — 76. — if O.ST, 

345- — BRV. I, 144; 2, 47. — 10 t, 3S0 — 2. — 17 H\'BI\ 42 — 3, 

O^ST. 5, 337—43; BRV. i, 325— S; Boilcn^ln, ZD:\IG. 41, 499; i, 

3827^3 (celestial Saiasvatl =: milky way); UVBI’. 98; ORV. 243. 

34. PrthivT. — The Eartli, Prthivi, being, as has been shown (p. 22), 
generally celebrated conjointly witlt Dyaus, is lauded alone in only one short 
hymn of three stanzas in the RV. (5, 84) and in a long and beautiful one 
in the AV. (12, i). The personification is but slight, the attributes of the 
goddess being chiefly those of the pliysical earth. According to the RV. she 
abounds in heights, bears the burden of the mountains, and supports the 
trees of the forest in the ground (Afw.i). She quickens the soil, for she 
scatters rain, and the showers of heaven are shed from the lightning of her 
cloud. She is great (tna/n), firm {driha) and shining (arjimi). 

The meaning of Prthivi is ‘the broad one’; and a poet of the RV, (2, 159 
alludes to the etymology when lie says that Indra upheld the earth {prthivi'} 
and spread it out {paprathat). The T.S. (7, i, 5) and TB. (i, i, 39 in de- 
scribing the origin of the earth, expressly derive the name of Prthhi from 
the root prath, to extend, because she is e.xtended. 

PrthivT is spoken of as ‘kindly Mother Earth’, to whom the dead man in 
a funeral hymn (10, iS’"), is exhorted to go. When mentioned wirh Dyaus, 
Prthivi frequently receives the epithet of ‘mother’ fcp. §§ ii. 44). 


Brite, JR-W. 1SC2, p. 321 ; OST. 5, 2 1-2; BRV. I, 4—5; BDA. 4S; Bol- 
i^NSEN, ZDMG. 41, 494—5; HVBl’. 25 — 6; Tuur.neyse.n, IF. 4, 84. 

35 - — The chief terrestrial deity is Agni, being naturally of 

primary importance as the personification of the sacrificial fire, which is the 
centre of the ritual poetry of the Veda. Next to Indra he is the most 
prominent of the Vedic gods. He is celebrated in at least 200 hymns of 
the RV., and in several besides he is invoked conjointly with other deities. 

As his name is also the regular designation of fire, the anthropomorphism 
of his physical appearance is only rudimentary, his bodily parts having a 
clear reference to the phenomena of terrestrial fire mainly in its sacrificial 
aspect. He is butter-backed (5,43&c.), butter-faced (3, i'®&c.) and beautiful- 
tongued (i, 147). He is butter-haired (8, 499, flame-haired (i, 45'’ &c.) or 
tawny-haired (3, 2'3), and has a taumy beard (5,77). He has sharp (8, 49^ &c.> 
or burning jaws &c.), golden (5, 29 or shining teeth (5, 79 and iron 

grinders (10, 87^). He is once described as footless and headless (4, i‘ 9 > 
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but elsewhere he is said to have a burning head (7, 3') or three heads and 
seven rays (i, 146'; 2, 5>). He faces in all directions (2, 3' See.). His tongue 
is often mentioned (S, 61'® &c.). He is also said to have three tongues 
(3, 20^) or seven (VS. 17, 79), his steeds also being seven-tongued (3, 6^). 
A name was later given to each of these seven tongues Butter is Agiii’s 
eye (3, 26^); he is four-eyed (i, 31'’), thousand-eyed (i, 79'^), and thousand- 
horned (6, I*). In his liand he bears many gifts for men (i, 72M. Like 
Indra, he has the epitliet saJiasra-7nuska (8, 19’’}. He is called an archer 
(4, 4') or is compared witli an archer (i, 70“), who sharpens his flame like 
a blade of iron ( 6 , 35). 

He is often likened to various animals, in mo-^t cases doubtless with a 
view to indicating his functions raflier ' than representing his personal form. 
He is frequently called a bull (i, 5S5 Sec.). He is a strong bull with a mighty 
neck (5, 2'^). As such he bellows (10, S'), abounds in seed (4, 5^), and is 
provided with horns (5, i’; 6, 16®), which he sharpens (8, 49'-), which he 
shakes, and which make him difficult to seize (i, 140''). He is many times 
spoken of or alluded to when born as a calf {vatsa). He is also often com- 
pared with (i, 58^ &c.) or directly called a steed fi, iqp-*; 6, 12“)-. The 
tail which he agitates like a horse (2, 4-1) is doubtless his flame. When puri- 
fied by sacrificers he is compared with a groomed horse (i, 6 o 5 Sec). .Sacri- 
ficers lead (3, 2''), e.xcite, and set him in motion like a horse (7, 7' 8;c.). 
He is the horse they seek to tame and direct (2, 5’; 3, 27’). He is kindled 
like a horse that brings the gods (3, 27''). He is attached to the pole at] 
places of sacrifice (2, 2') or to the pole of the rite (i, 143^). He is yoked) 
in order to waft the sacrifice to the gods (to, 51^). He is also compared 
with (3, 26^) or directly called a neighing steed (i, 36®). He is further likened 
to a horse as con<iuering (8,91"') or causing to escape from dangers (4,2**). 
Agni is, moreover, like a bird. He is the eagle of tire sky (7, 15') and a 
divine bird fi, 164’^). As dwelling in the waters lie resembles the aquatic 
bird hamsa (i, 655). He takes possession of the wood as a bird perches on 
a tree (i, 66-; 6, 3'; 10, 91-). He is winged (i, 585; 2, 2^), his course is 
a flight (6, 37. 4® &c.), and he darts with rapid flight to the gods (10, fit). 
He is once described as a raging serpent (i, 79'). 

Agni is besides frequently compared witli inanimate objects. Like the 
sun, he resembles gold (2, 2*; 7, 3''). When he stretches out his tongue 
(6, 3t) he is like a hatchet, to which he is elsewhere also several times com- 
pared (i, 1275 Sec.). He resembles (i, 141” fee.) or is directly called a car 
(3, 1 1 5 ), as bringing riches (r, 58^; 3, 155) or as being formidable in battle 
(i, 66*). He seems to be thought of as a car directed by others, for he iS' 
conducted to the sacrifice like a laden car (10,1765). He is even compared 
to ivealth (i, 58*. 60') or to ivealth acquired by inheritance (i, 73'). 

Wood (2, 7*) or ghee (7, 3') is his food, melted butter is his beverage 
(2, 7*; 10, 69^). He is nourished by ghee poured into his mouth (3, 21'; 
S, n 5 &c.) and is an eater of oil (AV. 1,7^). He eats and chews the forests 
with sharp tooth (1,1435) or eats and blackens them with his tongue (6,60'°; 
10, 79^. He is all-de\ouring (8,44^*). He is nourished three times a day 
(4, 12', cp. I, 140^; 7, ii). He is sometimes spoken of as the mouth and the 
tongue by which the gods eat the sacrifice (2,i'5- '+); and his flames are spoons 
with which he besprinkles or honours the gods (i, 76*; 10, 6'). But he is 
more frequently asked to eat the offerings himself (3, 21'“+. 28'“*). AVith 
upright, god-ward form he strives after the ghee that is offered (i, 127'). 
Though the regular offering to him is fuel or butter 3 , hep is sometimes, and 
then nearly always with other gods, invited to drink the Soma juice (i, 14'°, 
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199. 2i'- 3; 2, 36-1). In one hymn he is called somagopd, 'guardian of Soma’ 
(10, 455- He is invited to come to the sacrifice (10, 98’) and is often 
spoken of as sitting down on the sacrificial grass along with the gods (3, 14^; 
5, iH. 265; 7^ cp. 435). 

Agni's brightness is naturally much dwelt upon. He is of brilliant lustre 
(2, 10^ &c.), bnlliant-flamed (6, io3), bright-flamed (7, 15^“ &c.), clear-flamed 
(8, 435'), and bright-coloured (i, 140'; 5. He has a golden form (4, 3’ 
10, 2 o 9). He shines like the sun (i, 149'; 7, 3'’). His lustre is like the rays 
of the dawn and the sun and like the lightnings of the rain-cloud (10, 9 it- 5). 
He shines even at night (5, 7''). Like the sun he dispels the darkness with 
his rays (8, 435^). He is a destroyer of darkness and sees through the gloom 
of the night (i, 945; 7, 9-;. Kindled he opens the gates of darkness (3, 5’). 
The earth enveloped in darkness and tiie sky become visible when Agni is 
born (10, 88''). For he is kindled at dawn and is the only individual god 
who is described as ‘waking at dawn’, u^arbudh (though the gods collectively 
sometimes receive this epithet). 

On the other hand, Agni’s course, path, or track, and his fellies are 
black (i, 141'; 2, 4“- 6, 6‘; 7, S^; S, 23‘9), and his steeds make black 
furrows (1,140*). Driven by the wind he rushes through the wood (i,58*'5), 
invades the forests and shears the hairs of the earth (i, 65®), shaving the 
earth as a barber a beard (10, 142'). 

His flames are like the roaring waves of the sea (i, 44”). His sound 
is like the IVind or the thunder of Heaven (5, 25’; 7, 3"). He roars like 
the thundering Dyaus (10,45*), or Parjanya (S, piS), or a lion (3,2'*). He 
bellows like a bull when he invades the forest trees, and the birds are terri- 
fied at the noise when his grass-devouring sparks arise (i, 94*°- ”). He 
cannot be checked any more than the sound of the Maruts, an army let 
loose, or the bolt of heaven (i, 1435). 

Agni flames upwards (6,15’). Driven by the wind his flames shoot into 
the sky (8,43*). His smoke wavers and his flame cannot be seized (8,23'). 
Plis red smoke rises up to heaven (7,3'. id-i). His smoke spreads in the 
sky (6, 2**). Like the erector of a po^t (metr), he supports the sky with his 
smoke (4, 6^). He touches the ridge of heaven with his crest and mingles 
with the rays of the sun (7, 2'). lie encompasses heaven with his tongue 
(8, 61’*) and goes to the flood of heaven, to the w'aters in the bright space 
above and below the sun (3, 22'^). The Agni of Divodasa spread along 
mother earth towards the gods and stood on the ridge of the sky (8, 92“). 
‘Smoke-bannered’ {dhumakdii) is a frequent epithet e.xclusively connected 
with Agni. 

Agni is borne on an lightning car (3, 14’), on a car that is luminous 
(i, 140*), bright (i, 141'-), shining (5, i“j, brilliant (to, i5j, golden (4, i®j 
or beautiful (4, 2'). It is drawn by two or more horses*, which are butter- 
backed (i, ly®), ruddy {rohita, arusd), tawny and ruddy (7, 42'), beautiful 
{4, 2“j, omniform (10,70 ), active (2, 4-), wind-impelled (i, 94'"), mind-yoked 
(i, 14®). He yokes them to summon the gods (1, 14”; 3, 6°; 8, 64’). For 
he is a charioteer (t, 25* &c.) of the sacrifice (10, 92' &c.). With his steeds 
he brings the gods on his car (3, 6'’). He comes seated on the same car as 
the gods (3, 4“; 7, n*) or in advance of them (10, 70-'). He brings Varuna 
to the offering, Indra from the sky, the Maruts from the air (10, 70”). 

According to the ordinary view of the Vedic poets, Agni’s father is 
Dyaus, who generated him (10,45*). He is the child {sisu] of Dyaus (4, r 5*; 
^i490 and is said,- to have been born from the belly of the Asura* (3,29*). 
He is often called the son of Dyaus and PrthivT (3, 2-. 3”. 25'; 10, i^. 2?. 
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140^). He is also spoken of as the offspring of Tvastr and the Waters, as 
well as of Heaven and Earth (10,2'. 46'-^, or even simply of Tvastr (1,95^) or 
of the Waters (10, 91®; AV. 1, 33'). It is otherwise incidentally said that the' 
Dawns generated Agni as well as the Sun and Sacrifice (7, 78^} or Indra- 
Visnu generated Agni besides Sun and Dawn (7, 99 1), or Iiidra generated 
Agni between two stones (2, lag cp. 1'). Agni is also described as the son 
of Ila (3, apjj or as the, embryo of the rite (6, 48Sj. The gods, it is some- 
times said, generated him (6, 7"; 8, 91'^), as a light for the Aryan (i, 59^), 
or simply fashioned him for man (10,46') or placed him among men (1,36'°; 
2,4^; 6,r6'j 8,73^). At the same time Agni is the father of the gods (1,69^, 
cp. p. 12). The different points of view which gi\e rise to these seemingly 
contradictory statements, are sufficiently clear. 

Owing to his slightly de\'eloped anthropomorphism, the myths of Agni have 
little to say about his deeds, being, outside his main activity as sacrificial 
fire, chiefly concerned with his v.arious births, forms, and abodes. 

The divergent accounts given of the births of Agni are not inconsistent, 
because they refer to different places of origin. His daily terrestrial birth by 
friction from the two ara/tls or firesticks is often referred to (3, 29^ 23''- 3- 
7, I*; 10, 79). In this connexion they are his parents, the upper being the 
male and the lower the female (3. 2 9>). Or they are his mothers, for he is 
said to have two mothers (1, 31")^- The two slicks produce him as a new- 
born infant, who is hard to catcli (5, 9 • ■'). From the dry (wood) the god 
is born living (i, 68"). The child as soon as born devours the parents (10, 
79'*). He is born of a motlier who cannot suckle him (10, 115'). With 
reference to this production by friction, men are said to have generated him 
(i, 6o3; 4, i'; 7, I'h the ten maidens* that produce liim (1, 95^) being the 
ten fingers (cp. 3, 23') employed in twirling the upright drill, which is the 
upper ara/n. Pramantha, the name of this fire-drill, occuring for the first 
time in a late metrical Smrti work^, the Karmapra lipa (1,75) '“has, owing to 
a superficial resemblance, been connecte 1 with lloou,r(Ili'j;". The latter word 
has, however, every appearance of being a purel)' Greek formation, while the 
Indian verb math, to twirl, is found compounded only with nis, never with 
pra, to e-xpress the act of producing fire by friction. 

The powerful friction necessary to produce fire is probably the reason 
why Agni is freiiuently called the ‘son (sunn, pulra, once ynvan) of strength’ 
(sahasa/i) This explan.ttion is supported by a passage of the RV. stating 
that Agni ‘rubbed with strength (sahasa) is [troduced ( jdyate\ by men on the 
surface of the earth’ (6,48^). According to a later text, th^-tindling of Agni 
by friction must not take place before sunrise (M3, i, 6'“). Being produced 
every morning for the sacrifice Agni appropriately receives the very frequent 
epithet, exclusi\-ely connected with him, of ‘youngest’ {yavistha, yavist/iyd). His 
new births are opposed to his old (3, i-“). Having grown old he is born 
again as a youth (2, qS). In this sense, he does not grow old (i, 128^), his 
ne»v light being like his old (6, 16"). Like some other gods, Agni is also 
spoken of simply as ‘young’. .'\t the same time he is old. There is no sacri- 
ficer older than Agni (5, 3*), for he conducted the first sacrifice (3, 151). He 
shone forth after former dawns (1,44'°), and the part played by Agni in the 
sacrifices of ancestors is often referred to (8, qs'J &c.). He is thus sometimes 
in the same passage paradoxically called both ‘ancient’ and ‘very young’ 
(10, 4'- ^). . , , 

More generally Agni is spoken of as born in wood (6, 3’; 10, 79^), as 
the embryo of plants (2, i'*; 3, i'3) or as distributed in plants (10, i^). He 
is also said to have entered into all plants or to strive after them (8, 439). 
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When he is called the embryo of trees (i, 70‘t) or of trees as well as plants 
(2, I'h there may be a side-glance at the fire produced in forests by the 
friction of the boughs of trees. 

The terrestrial existence of Agni is further indicated by his being called 
the ‘navel of the earth’ (i, 59=). This expression appears, in the many 
passages in which it occurs, to allude to the receptacle of the sacrificial Agni 
on the excavated altar or Tedi'^'\ In the Vedic ritual ndbhi or ‘na\er is the 
technical term de,signating the hollow in the ultard Tail, in winch /Igni is 
deposited "b The earlier use of the term probably suggested the figure, that 
the gods made Agni the ‘navel’ or centre of immortalitwfj, The only 

two occurrences in the RV. of the attribute 'icdisad, ‘sitting on the altar’, 
refer to Agni. 

Agni’s origin in the aerial waters is often referred to. The ‘Son of 
waters’ has, as has been shown (% 24), become a di.stinct deif)'. Agni is also 
the ‘embryo’ {ga 7 i>/ia) of the waters (3, ’j); he ia kindled in the waters 

(10, 45'; AV. 13, 1^°]; he is a bull wh.o h.is grown in the lap of the waters 
(10, 8'); he is ocean-girt (S, 91^). He is also said to descend from the dhanu 
or cloudisland (i, 144-^; 10,4-'’) and to be the shining thunder dwelling in 
the bright space (6, 6‘). In such passages the lightning foim of Agni must 
be meant. Some of the later hymns of the RI'. (xo, 51 — 3. 124)'= tell a 
legend of Agni hiding in the waters and plants and being found by the gods. 
This legend is also often related in the Bimhinanas In the AV. the Agnis 
in the waters are distinguisheil fiom those that go on the path of lightning 
or from the celestial Agni with the lightning (.VV. 3, 21'' S, 1") and are 
said to have dwelt on earth (.VV. 12, m'). In one passage of the RV. also 
it is stated that Agni rests in all streams (8, 39'', cp. Ap. 8.8. 5, 2'); and in 
the later ritual texts Agni in the waters is iiuoked in connexion with ponds 
and water-vessels. Thus even in the oldest Vedic period, the waters in which 
Agni is latent, though not those from which he is produced, may in various 
passages have been regarded as terrestrial. Oldenberg’^ thinks that the 
terrestrial waters are chiefly meant in this connexion and doubts whether the 
lightning Agni is intended even in the first h}inn of the third book'*. In any 
case, the notion of Agni in the waters is prominent throughout the Vedas. 
Water is Agni’s home, as heaven is that of the sun (5, 85^; cp. AW 13,1="; 
^ 9 j 33 ')’ I'hfi waters are also often mentioned along with the plants or wood 
as his abode '5 (2, i' &:c.). 

Agni’s origin in heaven is moreover frequently spoken of He is bom 
in the highest heavens (i, 143^; 6, S^). -Vfle existed potentially though not 
actually in the highest heavens (10,5'), and was brought from heaven, from 
afar by MatariWan (% 25). In such passages Agni doubtless represents lightnings 
for lightning is regarded as coming from heaven as well as from the waters 
(AV. 3, 2i'' T; 8, i"), and in a Brahmaira passage (AB. 7, 7^) it is spoken 
of as both celestial {divya) and aqueous {afsumat). When lightning is mentioned 
by its proper name vidyiit (which occurs hardly 30 times in the RV.) along 
with Agni, it is commonly compared with and thereby distinguished from 
him’"’, doubtless as a concrete phenomenon in contrast with the god. The 
myth, too, of the descent of fire from heaven to earth, due undoubtedly to 
the actual observation of conflagrations caused by the stroke of lightning, 
implies the identity of the celestial Agni and lightning. The heavenly origin 
of Agni is further implied in the fact that the acquisition of fire by man is 
regarded as a gift of the gods as well as a production of Matarisvan; and 
Agni’s frequent 'epithet of ‘guest {aiithi) of men’ ma)' allude to the same 
notion (5, i? &c.). 
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In other passages, again, Agni is to be identified with the sun; for the 
conception of the sun as a form of Agni, is an undoubted Vedic belief. Thus 
Agni is the light of heaven in the bright sky, waking at dawn, the head of 
heaven (3,2’^). .He was born on the other side of the air and sees all things 
{10, iS7''- 5 ). --.Jlie is born as the sun rising in Ihe morning (10, 8S“)^k The 
AB. (S, 28^- 'j) remarks that the sun when setting enters into Agni and is 
produced from him. The same identification is probably alluded to in passages 
stating that Agni unites with the light or the rays of the sun (5, 37'; 7, 2'), 
that when men light Agni on earth, the celestials light him (6, 2 >), or that 
Agni shines in heaven (3, 27'-; 8 , 44“')- Sometimes, however, it is difficult 
to decide whether lightning or the sun is intended. The solar aspect of 
Agni’s nature is not often mentioned, the sun being too individual a pheno- 
menon to be generally concei\'ed as a form of fire. -Vgni is usually thought 
of in his terrestrial form, being compared rather than identified with the sun. 
Thus the poet says that tlie minds of the godly are turned to -Vgni as eyes 
towards the sun (5, i 0 - -Vt tlie same time there is frequently a side- glance 
at Agni’s other forms, it being therefore in many cases doubtful which of his 
aspects is intended. 

Owing to the diverse births above described, Agni is often regarded as 
having a triple character-^, which in many passages is expressly referred to 
with some form of the numeral ‘three’. This earliest Indian trinity is important, 
for on it is based much of the mystical speculation of the Vedic age^-t. 
Agni’s births are three or threefold (i, 95'’; 4, I'j. The gods made him 
threefold (10, SS‘"). He is threefold light (3,260, has three lieads (1,146'), 
three tongues, three bodies, three stations (3, 20-). 'I'he epithet trisadhastha, 
‘having three stations’, is predominantly connected with Agni^t, and the only 
passage in which the nord trij>as(ya, ‘having three dwellings’, occurs (S, 39®j, it 
is an attribute of -Vgni. The triad is not always tinderstood in exactly the same 
way or mentioned in the same order. Thus one poet saj's; ‘From heaven 
first Agni tvas born, the second lime from us ( menl, thirdly in the waters 
(10, 45‘, cp. vv. ^■■ 31 . The order of Agni's abodes is also heaven, earth, 
waters in other pass.ages (8, 44'”; 10, 2'. 465), nhile one verse (i, 953) has 
the variation: ocean, he.aven, waters. Sometimes the terrestrial Agni comes 
first: ‘He was first born in houses, at the b.ise of great heaven, in the womb 
of this atmosphere’ (4, i”); ‘the immortals kindled three flames of Agni: of 
these they placed one with man _ for use, and two went to the sister-world’ 
(3, 2^). A Sutra passage (.Vp. S.S. 5, i6i) distinguishes a terrestrial Agni in 
animals, an aerial one in the waters, and a celestial one in the sun. Occa- 
sionally the terrestrial Agni comes third. He is one of three brothers of 
whom ‘the middlemost brother is lightning {asnali) and the third is butter- 
backed’ (1,164’, cp. 141^1- ‘Agni glows from the sky, to god Agni belongs the 
broad air, men kindle -■Vgni, bearer of oblations, lover of ghee’ (.VV. 12, i^", cp. 

13,3”; 18,4”). 

The third form of -Vgni is once spoken of as the highest (19, i^; cp. 
5, 3-3; I, 72^- - 3 ). Yaska (Xir. 7, 28) mentions that his predecessor Sakapuni 
regarded the threefold existence of Agni referred to in 10, 88 as being in 
earth, air. and Ireaven, a certain BiTihmana considering Agni’s third mani- 
festation, which is in heaven, to be the sun (cp. Nir. 12, 19). This threefold 
nature of Agni, so clearly recognised in the RV., w'as probably the prototype 
not only of the posterior triad of Sun, Wind, Fire (8, iS'®), which is spoken 
of as distributed in the three worlds (10, 158'; AV. 4, 39^) and is implied 
in another verse (i, i64'3), but also of the triad of Sun,, Indra, Fire, which 
though not Rigvedic is still ancient. Here Vita or Vayu and Indra have 
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taken the place of .\gni Vaiclyuta, the lightning Agni, as the Brahmanas and 
commentators call him. This substitution is perhaps parti)' due to the transient 
nature of lightning and partly to the lack of any name other than Agni for 
the personified lightning, which could therefore be expressed only by epithets 
or allusions. The triad of Agnis may have suggested and ivould explain the 
division of the sacrificial fire into the three sacrificial fires ^5 -which in the 
Vedic ritual are kept distinct from the domestic fire^® and which form an 
essential feature of the cult in the Brahmanas-^'. The ritual may have then 
reacted on the myth. At any rate, later Hindu literature took the three fires 
as representative of the three forms of Agni known to the The three 

sacrificial fires may go back to the time of tlie RV., possibly even to an 
anterior period ^9. Thus Agni is besought to bring the gods and to seat 
himself in the three receptacles {yonipr. 2, 36*, c|i. 5, ii’; 10, 1059). 

''Doubtless on the basis of (he tuofold diiision of the Universe into heaven 
and earth, Agni is in several passages said to have two births, being the 
only single god spoken of as ciTijanman (i, 6o‘. 140=. igp’' '’)■ An upper 
and a lower birth are mentioned (2, pj), his abode in lower and upper spheres 
is referred to (i, i2S>j, and the opposition is generally between terrestrial 
and celestial fire (3, 54’; 10,45'“). though in one passage at least (S, 43-'*) 
the contrast is between his birth in heaven and in the waters. Agni is sum- 
moned from his supreme abode (8,1 it) and comes thence to the lower ones 
(8,64'0. When he is brought from the higliest father he rises into the plants 
(i, 141'*). Here Agni is conceived as coming down in rain and then entering 
the plants, out of which he is again produced. I’he fires, like water, after 
descending to earth again rise to hea\en ( l, 164“'). On this distinction of 
two forms of fire are based such prayers a^ that Agni should sacrifice to 
himself (10,7“), that he should bring Agni f7,39'), or that he should descend 
with the gods to the sacrifice (3, 69 &c.). Allied to this distinction is the 
notion that Agni was kindled by the gods as contrasted with menj° (6. 2'^). 
The latter notion is due to tlie assumption that celestial fires must be kindled 
by some one and gods must sacrifice like men (cp. AB. 2, 34). 

From another point of view, Agni is said to have many births (10, 5'). 
This multiplicity no doubt primarih' refer.s to the numerous fires kindled on 
terrestrial altars. For -Agni is very frequently said to abide in every family, 
house, or .abode (4, 6*. 7'- 3; 5, jS. (3'> 3;c.l. Fie is produced in many places 
(3 j 54'^) and hns many bodies (10, 9.8'°). Scattered in many places, he is 
one and the same king (3, 55*). Kindled in many places, he is but one 
(Val. 10"). Other fires are attached to him as branches to a tree (8, 

Thus he comes to be invoked with the Agnis (7, 3'; 8, iS®. 49'; 10, 141*') 
or all the Agnis (i, 26'°; 6, 12'^). 

The accounts given of .Agni’s abodes or birthplaces sometimes involve 
cross divisions. Thus hisl brilliance in heaven, earth, air, waters, and plants 
is referred to (3, 22-) or^he is said to be born from the heavens, the waters, 
stone, woods, and plants (2, i'). Longer enumerations of a similar kind 
occasionally occur elsewhere (-AV. 3, 21; 12, i '9; -Ap. SS. 5, le"*). When Agni 
is said (1, 701, cp. 6, 48=) to dwell in a rock [adj-au) the reference is probably 
to the lightning latent in the cloud (cp. p. 10). The same is probably the 
case when he is said (2, i') to he produced from a stone {as'manah) or to 
have been generated by Indra between two stones (2, 12 3); but here there 
may lurk an allusion to the production of fire from flint. Animal heat is of 
course meant when Agni is said to be in the heart of man (10, 5'), or in 
beasts, horses, biuis, bipeds and quadrupeds (AV. 3, 21^; 12, i'". 233; TS. 
4, 6, i3). As being the spark of vitality and so widely diffused in nature, 
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Agni naturally comes to be described as the germ (g-arika) of what is 
stationary or moves and of all that exists (i, 7o3; AV. 5, 25'). 

The triple nature of Agni gave rise to the notion of three brothers 
(i, 164'); while the multiplicity of sacrificial fires may have suggested the 
idea of Agni’s elder brothers who are spoken of in the plural (10,51^). The 
number of these is later stated to be three (TS. 2, 6 , 6'). The same are 
probably meant by the four Hotrs of the gods, of whom the first three died 
(Kath. 25, 7)0. Varuna is once spoken of as Agni’s brother (4, i^). Else- 
where Indra is said to be his twin brother (6,59-) Indra is indeed oftener 
associated with Agni than with any other god and is, with two slight exceptions, 
the only god with nhom Agni forms a dual dir inity (§ 44). It is doubtless 
owing to this association that Agni is described as bursting the rock with 
heat (8, 46’^) and vanquishing the unbelieving Panis (7, 63 j. In one entire 
hymn (i, 93) Agni is also coupled with Soma (,^ qqj. 

Agni is occasionally identified with other gods, especially with Varuna 
and Mitra33 (2, i'; 3, 51; 7, 12''). Pie is Varuna when he goes to the sacri- 
fice (10, S 3 ). He is Varuna when he is born and iMitra when he is kindled 
(s! sO- Agni in the evening becomes Varuna, rising in the morning he be- 
comes jMitra; becoming Savitr he traverses the air, becoming Indra he illumines 
the sky in the midst (AV. 13, 3'3), In one passage of the RV. (2, i^~') he 
is successively identified with about a dozen gods besides five goddesses. He 
assumes various divine forms (3, 38') and has many names (3, 2o3). In him 
are comprehended all the gods (5, 3'), whom he surrounds as a felly the 
spokes fs, 13“). 

What is probably the oldest function of fire in regard to its cult, that 
of burning and dispelling evil spirits and hostile magic, still survives in .the 
Veda.'.^gni drives away the goblins with his light (3, 1 5 ' &c.) 3 + and receives 
the epithet raksohan, ‘goblin-slayer’ (10, 87'). M'hen kindled he consumes 
with iron teeth and scorches with heat the sorcerers as well as the goblins 
(10, 87^' 3 - '4)^ protecting the sacrifice witli keen glance (ib. "). He knows 
the races of the sorcerers and destroys them (.VV. i, S')- Though this function 
of dispelling terrestrial demons is shared with Agni by Indra (as well as by 
Brhaspati, the A.svins, and especially Soma), it must primarily have belonged 
to Agni alone, just as, conversely, that of slaxing .Vsuras or aerial demons is 
transferred to -Vgni (7, 13') though properly peculiar to Indra. This is borne 
out by the fact that .\gm is undoubtedly more prominent as a goblin-slayer 
than Indra, both in the hymns and in the rituaps. 

Agni is more closely connected with hum in life than any other god. 
His association with the dwellings of men is peculiarly intimate. He is the 
only god to whom the frequent epithet grhapati, ‘lord of the house', is 
applied. He dwells in every abode (7.15^), never leaving his home (8,49^9). 
The attribute ‘domestic’ {daniTmas) is generally connected with him (i, 6 o 4 &c.). 
This household deity probably represents an old order of ideas; for in the 
later elaborate ritual of the three sacrificial fires, the one from which the 
other two (the ahavamya or eastern and the daksina or southern) were taken, 
is called the gdriiapatya or that which belongs to grkapati. In this connexion 
it is interesting to observe that even as early as Rigvedic times there are 
traces of the sacrificial fire having been transported 3 “. For Agni is led round 
(4, 93. 15’), strides round the offerings (4, 15 3 ) or goes round the sacrifice 
three times (4, 6 ^- i 15^’); and as soon as he is released from his parents, 
he is led to the east and again to the west fi, 314). 

He is further constantly designated a ‘guest’ (atitht),\x\ human abodes. 
He is a guest in every house (10,91“), the first guest of settlers (5,8“). For 
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he is an immortal (a term much more commonly applied to Agni than to 
any other god), ivho has taken up his abode among mortals (8, 6o’j. He 
has been established or settled among human habitations (3, 5>; 4, 6^). It is 
the domestic Agni who caused mortals to settle (3, i^'j. He is a leader 
(3, 2 5 ) and a protector of settlers (i, 96'*;, and the epithet I'K/ati, ‘lord of 
settlers’ is mainly connected with him. 

Thus Agni comes to be called the nearest kinsman of man (7, 15'; 
8, 49’°), or simply a kinsman (i, 26^ &:c.) or a friend (i, 75' &c.). But he 
is oftenest described as a father (6, i 5 &c.), sometimes also as a brother 
(S, 43’®; 10, 7> &c.), and even as a son (2, i") or mother (6, iSj, of his 
worshippers. Such terms seem to point to an older order of things, when 
Agni was less sacrificial and, as the centre of domestic life, produced an 
intimate relation such as is not easily found in the worship of other gods'b 

The continuity of Agni’s presence in the house would naturally connect 
him more closely than any other god with the past. Hence the ancestral 
friendship of Agni with his worshipper (i, 71"’) is probably more typical of 
him than of any other deity. He is the god whom the forefathers kindled, 
to whom they prayed. Thus mention is made of an Agni of Bharata (2,7'; 
7,8‘t&c.), ofVadhr\asva (10,69'), of Deva\ata (3,23^), of Divodasa (8, 92“), 
and of Trasadasyu (8, 19'^j 'J'he names of ancestors sometimes identified 
with Agni are in part those of fimilies to which composers of the RV. be- 
longed. Some of these, like Vasistha, seem to have had a historical origin, 
while others, like Angiras (S 54) and Bhrgu (§ 51), are probably mythical 
(cp. §,58). ^ 

vAgni is further brought into close relations with the daily life of man 
in the sacrifice. He is, how'ever, not merely .1 passive receiver of the offering, 
but is an intermediary between heaven and earth. He transmits the oblation 
to the gods, who do not get e.xhilarated without him (7, 11 '7. On the other 
hand, he brings the gods (3, 14') to the sacrifice as well as takes it to them 
(7, ii 5 ). He seats them on the strewn grass (1, 31 8, 442), to eat the 
offering (s, i‘'&c.). He goes on the paths leading both to the gods (10,98") 
and to earth (8, 7'), knowing tliese paths (6, 16 ). He is therefore constantly 
and characteristicall) called a messenger {dfita), who knows the paths and 
conveys the sacrifice (i, 722) or visits all abodes (4, i®); who flies swiftly 
(10, 6'*), moving between heaven and e.rrth (4, 7\ 8^; 10, 4“), or the two 
races, gods and men (4,2"'s); who has been appointed by the gods (5, 8’ &c.) 
and by men (10, 46'"), to be an oblation-bearer {/lavya-va/i or -vd/iana, 
terms always connected with Agni) and to announce the hymn of the w'or- 
shipper (i, 2T^) or to bring the gods to the place of sacrifice (4, S’). He is 
the messenger of the gods (6, 15“) and of Vivasvat (p. 42); but as knowing 
the innermost recesses of heaven, as conveying the sacrifice, and bringing 
the gods (4, 7*. 8') he is mainly to be considered the messenger of men. 
A later te.xt states that Agni is the messenger of the gods, and Kavya Usanas 
or Daivya that of the Asuras (TS. 2, 5, 85 . ii®). Another describes Agni not as 
the messenger of, but as the path leading to, the gods, by which the summit 
of heaven may be reached (TB. 2, 4, i’’) 

In consequence of his main function in the Veda of officiating at the 
sacrifice, Agni comes to be celebrated as the divine counterpart of the earllrly 
priesthood. He is therefore often called generically the 'priest’ (rtvij, vip7'a) 
or specifically the 'domestic priest’ (puro/iita), and constantly, more frequently 
in fact than by any other name, the ‘offerer’ {/wir) or chief priest, who is 
poet and spokesn^p,!! in one. He is a Hotr appointed by men (8, 49'; 10, 75) 
and by gods (6, 16'). He is the most adorable, the most emin^ent of Hotrs 
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(10, 2\ 91“). He is also termed an adhvaryu (3, 5^) and (like Brhaspati, 
Soma, and Indra) a brahman or praying priest (4, p"*). He combines in himself 
the functions, in a higher sense, of the various human priests called by the 
above and other specific names (1,94'’; 2, i^&c.). He is constantly invoked 
to honour or worship the gods (3, 25'; 7, ii 3 &c.), while they in their turn 
are said to honour Agni three times a day (3, 4"). He is the accomplisher 
of the rite or sacrifice {z,v- 27'), promoting it by his occult power (3, 27^), 
making the oblations fragrant (10, 15'^), and causing the offering which he 
protects to reach the gods (i, i"'). He is the father (3,3"'), the king (4,3'), 
the ruler (10, 6^), the superintendant (8,43'+), the banner (3, 3^ 10^; 6, 23; 
10, i 5 ), of sacrifice. In one hymn (10, 51) it is related that Agni grew 
weary of the service and refused to fulfil his sacrificial offices, but on being 
granted the remuneration he required from the gods, continued to act as 
high priest of men -' 9 . Agni’s priesthood is the most salient feature of his 
character. He is in fact the great priest, as Indra is the great warrior. But 
though this phase of Agni’s character is so prominent from the beginning to 
the end of the RY., it is of course from a historical point of view compara- 
tively recent, due to those mystical sacerdotal speculations which ultimately 
led to the endless sacrificial symbolism of the later ritual texts. From the 
ordinary sacrificial Agni who conveys the offering {/lavya-vah or -ra/tana) is 
distinguished the form of Fire which is called ‘corpse-devouring’ {kravyad\ 
cp. § 71). The VS. distinguishes three forms, as the Agni who devours raw- 
flesh {amdd), the corpse-devouring or funereal, and the sacrificial Agni (VS. 
I, 17, cp. 18, 51). The 'I'S. (2, 5, S*) also distinguishes three, the Agni that 
bears the oblation (ha-vyavdhana), as belonging to tlie gods, the Agni that 
bears the funeral offering {kaTyavdhana'), as belonging to the Fathers, and the 
Agni associated with goblins (saharaksas) as belonging to the Asuras. 

Agni is a seer (/’.i/) as well as a priest (9, 06 ""); he is kindled as an 
eminent seer (3, 2i>); he is the most gracious seer (6, 14") ; he is the first 
seer Angiras (i, 31'). He is the divine one (asina) among the sages (3, s'*). 
Agni knows the sacrifice exactly (10, 1 10") and knows all rites (10, 122^). 
Knowing the proper seasons he rectifies the mistakes which men commit 
through ignorance of the sacrificial ordinances of the gods (10, 2^- 3 ) He 
knows the recesses of heaven (4, S’- “•). He knows everything (10, ii’) by 
his wisdom (10, 91^). Fie has all wisdom (3, i 10, 2 i^j, which he embraces 
as the felly the wheel (2,53) and which he acquired as soon as born (i, 96'). 
He is ‘all-knowing’ {visravid}-, and the epithets ‘possessed of all knowledge’ 
{visvaredas), ‘sage’ {kavi), and ‘possessing the intelligence of a sage’ {kavikratu) 
are predominantly applicable to him. He exclusively bears the epithet jaiavedas, 
which occurs upwards of 120 times in the RV. and is there (6, 15 ' 3 ) ex- 
plained as meaning ‘he who knows all generations’ {vis'vd veda janimdY^. 
He knows the divine ordinances and the generations of men (i, 70'- ■’). Fie 
knows and sees all creatures (3, 55'”; 10, 1873) and hears the invocations 
addressed to him (S, 43‘‘3). Agni is also a producer of wisdom (8, 91®). 

Wisdom and prayers arise from him (4, 11 9 - Ke is ttn inspirer (10,463), 

an inventor of brilliant speech (2, 91), the first inventor of prayer (6, i’). 
Fie is also said to be eloquent (6, q't) and a singer (jaritr). 

Agni is a great benefactor of his worshippers. He protects them with a 
hundred iron walls (7, 3^ i6'°, cp. 6, 48®; i, 189“). He preserves them from 

calamities or takes them across calamities as in a ship over the sea (3,203; 

S, 4"; 7, 12^). He is a deliverer (8, 49=) and a friend of fhe man who 
entertains him as a guest (4, 4'"). lie grants protection to the worshipper 
who sweats to bring him fuel (4, 2®). He watches with a thousand eyes the 
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man who brings him food and nourishes him with oblations (lo, 79=). He 
consumes liis worshippers’ enemies like dry buslies (4, 4'') and strikes down 
the malevolent as a tree is destroyed by lightning (6, 8^, cp. AV. 3, 2' &c.). 
He is therefore invoked in battle (8,43^’), in which he leads the van (8,73*). 
The man whom he protects and inspires in battle wins abundant food and 
can never be overcome (1,27'). All blessings issue from him as branches from 
a tree (6,13’). He gives riches, which he abundantly commands (i,ij. 31’“. 
36't). All treasures are collected in him (10, b'*) and he opens the door of 
riches (i, 68’“). He commands all riches in heaven and earth (4, 5”) or in 
earth, heaven, and ocean (7,6'; 10, 9i>). He gives rain from heaven (2, 65) 
and is like a water-trough in the desert (10, 4’). He is therefore constantly 
besought to bestow every kind of boon: food, riches, deliverance from poverty, 
childlessness, enemies, and demons The boons which Agni bestows are 
rather domestic welfare, offspring, and prosperit}-, while Indra for the most 
part gives power, victory, and glory. Agni also forgives sin committed 
. through folly, makes guiltless before Aditi (4, 12'; 7, 93^, cp. p. 121), and averts 
Varuna’s wrath (4, i"*). He even frees from guilt committed by a man’s 
^father and mother (AV. 5, 30'; TB. 3, 7, i25- “') 

Agni is a divine (asum) monarch (sawraj), strong as Indra (7, 6’). His 
greatness surpasses that of mighty heaven (1,59“). He is greater than heaven 
and earth (3, 6’; 10, S8'+), than all the worlds, which he filled when born 
(3i 3'°)- He is superior to all the other gods in greatness (i, 68^). All the 
gods fear and do homage to him when he abides in darkness (6, pO- He 
is celebrated and worshipped by Vanina, Mitra, the Maruts, and all the gods 
(3, 9®. 14‘t; 10, 69“). Agni performed great deeds of old (7, 6^). Men tremble 
at his mighty deeds (8,925). In battle he procured space for the gods (i, 595) 
and he delivered them from curse (7, 13^). He is a conqueror of thousands 
{sahasrajit-. more commonly an attribute of Soma). He drives away the 
Dasyus from the house, thus creating a wide light for the Arya (7, S*’). He 
is a promoter of the -\rya (8,92') ,nid a vanquisher of irreligious Panis (7,65). 
He receives with some frequency the epithet of ‘Vrtra-slayer’, and two or 
three times that of ‘fort-destroyer’ ( puraini/a?-a), attributes primarily appro- 
priate to Indra (p. 60). Such warlike qualities, though suitable to Agni in 
his lightning form, are doubtless deri\ed by him from Indra, with whom he 
is so frequently associated (p. 127). 

Although Agni is the son of Heaven and Earth he is nevertheless called 
the generator of the two worlds (i, 96'’, cp. 7,5'), his ordinance, which does 
not peri.sh (2, 85), being followed by heaien and eartli (7, 5+). He stretched 
them out (3, 65; 7, 5') or spread them out like two skins (6, 8^). With his 
flame or his smoke he supported the vault of heaven (3, 5'"; 4, 6^). He kept 
asunder the two worlds (6, 85). He supported earth and heaven with true 
hymns (i, 675). He stands at the head of the world or is the head of the 
earth at night (10, 885- ^), but he is also the head and summit {kakiid) of 
the sky (i, 59’; 6, 7’; 8, 44'“). He measured out the air and touched the 
vault of heaven rvith his greatness (6, 8^). He measured out the aerial spaces 
and the bright realms of heaven (6, 7'). He caused the sun to ascend the 
sky (10, 156*). The notion that the kindling of Agni exercised a magical 
influence on the sunrise seems not to be entirely absent in the RV.-t5. Such 
appears to be the meaning of the poet when he exclaims: ‘Let us light Agni, 
that thy wondrous brand may shine in heaven’ (5,6*5). q’his notion is clearly 
stated in a Brahmana passage: ‘By ^sacrificing before sunrise he produces him 
(the sun), else he would not rise’ (SB. 2, 3, is, cp. TS. 4, 7, 135). Otherwise 
the kindling of Agni and the sunrise are represented merely as simultaneous 
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in the RV.: ‘The sun became visible when Agni was born’ (4, 3''). This 
trait of the Agni myth resembles the winning of the sun in the Indra myth, 
but the original point of view in the two cases is clearly different, Agni is 
further said to have adorned the sky with stars (i, 685 ). He created all that 
flies, walks, stands, or moves (10, 88-*). He placed the germ in these beings 
(3, 2’"), in plants, in all beings, and engendered offspring in the earth and 
in women (10, 1835). Agni is once spoken of as having generated these 
children of men (i, 96^); but this is a mere incidental extension of the notion 
expressed in the same stanza, that he created heaven, earth, and the waters, 
and cannot be interpreted as a general belief in Agni as father of tlie human 
race't4. Finally, Agni is the guardian (7, 7') and lord (7, 4®) of immortality, 
which he confers on mortal men (i, 31^). 

Though ag)ii is an Indo-European word (Lat. ignis, Slavonic ogni), the 
worship of fire under this name is purel}’ Indian. In the Indo-Iranian period the 
sacrificial fire is already found as the centre of a developed ritual, tended by a 
priestly class probably called Atharvan; personified and worshipped as a strong, 
pure, wise god, giver of food, offspring, intellectual power, fame; friendly to 
the house, but a destroyer of foes; probably e\en thought of as having different 
forms like lightning or the fire produced from wood's. The sacrificial fire 
seems to have been an Indo-European institution .ilso since the Italians and 
Greeks, as well as the Iranians and Indians had the custom of offering gifts 
to the gods in fire. But the personification of this fire, if it then existed, 
must have been extremely shadowy''. 

The word ag-ni may possibly be derived from the root which in Sanskrit 
appears as to drive {ajami, Lat. Gk. ctpa)), meaning ‘nimble’, with 
reference to the agility of the element. 

Besides epithets of celestial fire which, like .Vpain napat, have become 
separate names, some epithets of Agni exhibit a semi-independent character. 
The epithet Vais\ anara ' occurring about sixty times in the RV. and with 
two exceptions restricted to -Vgni, is, apart from some five detached verses, 
to be found in fourteen hymns of the RM, in nearly all of which, according 
to the native tradition of the AnukramanI, Agni Vaisvanara is the deity ad- 
dressed. The attribute is never in the RV. unaccompanied by the name of 
Agni. It means ‘belonging to all men’ and seems to designate ‘Universal 
Agni’, fire in all its aspects, celestial as well as terrestrial. Thus the hymns 
addressed to this form of Agni sometimes refer to the myth of Matarisvan 
and the Bhrgus, which is connected with the descent of celestial fire to earth 
(3, 24; 6, 84 ), and Agni Vais\anara is once even directly styled Matarisvan 
(3, 26^). In the Naighanluka (5, i) Vaisvanara is gi\en as one of the names 
of Agni. Yaska in commenting on the epithet states (Nir. 7, 23), that ancient 
ritualists {ydjnikd/i) took Agni Vaisvanara to be the sun, while Sakapuni con- 
sidered him to be this AgniS". Later on (Nir. 7, 31), he states as his own 
opinion that the Agni Vaisvanara who receives praise and sacrifice is this 
(i. e. terrestrial) Agni, while the two higher (idtare) lights (i. e. the aerial and 
the celestial) only occasionally share this designatioiw , In the ritual texts 
Vaisvanara is distinguished as a special form of Agni (ASS. i, 3^5; KSS. 23, 3'; 
(PB. 21, 10”; SB. I, s, i'”).^ 

The epithet Tanunapat, generally unaccompanied by the name of Agni, 
occurs eight times in the RV. and, with two exceptions (3, 29“; 10, 92^) 
always in the second verse of the AprI hymns, which are liturgical invitations 
introducing the animal sacrifice and in which fire under various names and 
forms is invokedsfi The word occurs as an independen'i name in the Nai- 
ghanfuka (5, 2). The explanations given by Yaska (Nir. 8, 5) are artificial 
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and improbable 5 ^. It seems to mean 'son of liimself’, as spontaneously- 
generated in wood and cloud. According to Bergaigne’s interpretation, it 
signifies ‘the bodily (i. e. own) son’ of the divine fathers^ Tanunapat as con- 
trasted with Matarisvan and Narasanrsa is said to be ‘the divine {dsura) 
embryo’ (3, 29“). The dawns are said to kiss Agni ‘the domestic priest, the 
Tanunapat of the ruddy one’ (10, 92“, cp. 5. 58'’). Tanunapat is beautiful- 
tongued (10,110^). He is besought to take the sacrifice to the gods (1,13^^; 
10, no-); he distributes the sacrifice rich in ghee and mead (i, 142% cp. 

1 88-). The gods honour him three times a day, Varuna, Mitra, Agni, every 
day (3, 4“). HillebrandtSi (comparing 9, 5^) identifies Agni Tanunapat with 
Agni Somagopa or the lunar Fire, whicli he assumes to be a special form of 
Agni 55 . 

The somewhat more frequent epithet Narasanisa which is given as an 
independent appellation in the Naighantuka (5, 3) and is unaccompanied by 
tlie name of -\gni in tlie RV., is not restricted to -Vgni, being twice connected 
with Pusan (t, 1064 10, 645)55. It has the third verse as its fixed place in 
the Aprl hymns and the second in those which are technically called Apra. 
Narasamsa is ‘four-limbed’ (10, 92”) and is the ‘lord of a celestial wife 
{gndspaii-. 2, 38"’). With honey on his tongue and in his hand, he performs 
the sacrifice (i, 135/ 5, s’’). Three times a day he besprinkles the sacrifice 
with honey (i, 142'). He anoints the three heavens and the gods (2, 3*). 
He comes at the head of the gods and makes the sacrifice pleasant for them 
(10,70^). Through his sacrifices worshippers praise the greatness of the gods 
(7, 2“). Soma is said to go between Narasamsa and the celestial (daivyd) 
one (9,865“), which seems to mean, between the terrestrial and the celestial 
Agni. As contrasted with Tanunapat and Mruaiisvan, Agni is called Nara- 
samsa when he is born (3, 29"). In one hymn to Brhaspati (10, 182“) 
Narasamsa is invoked for protection, and in another he is spoken of as the 
sacrificer of the seal of heaven (i, i8t'). He thus seems in these two passages 
to be identified with Brhaspati. The word ndra-sdmsa is apparently an im- 
proper compound (in which the m of the genitive plural has disappeared), 
having a double accent and ha\ ing its parts separated by particles in two 
passages (9, 865 “; 10, 645). As the e.xpressions nardm s'amsa and devdndm 
sanisa occiir (2, 34^; i, 141”) and a poet once calls Agni s'amsam ayo/j, 
‘Praise of Ayu’ (4, 6"), Narasamsa appears to mean ‘Praise of men’ in the 
sense of ‘he who is the object of men’s praise’. Bergaigne expresses the 
opinions' that the exact aspect of Agni represented by Narasamsa, is that of 
a god of human prayer, like a second Brhaspati. 

I MuikI. Up. I, 21; cp. ZDMG. 35, 552. — 2 Cp. Oi.DENBERG, ZDMG. 50, 
425—6; SEE. 46, 159, 207. — 3 ORV. 104; .SEE. 46, 12S. — 4 Cp. BKV. i, 143; SEE. 
46, 144. — 5 BD.A. 50 — 1; Oi.DEMiERG, ZDMG. 39, 69. — 5 ScHWAi!, Dab alt- 
indische Tieropfer 77 — S; Roth, Indisches Feucr/eug, ZDJIG. 43, 590 — 5. — 7 BRV. 
2, 52; PVS. 2, 50. — 8 Rorn, Nirulvta, Erl. 120; PW. s. v. ymvati and tvastr^ 00- 
2, 510. — 9 Jolly in this Encyclopaedia II, 8, p. 25. — 'o KHE. ed. Schrader 1^1889) 
37—9; cp. ZDMG. 35, 561. — It KHE. iS; KRV. note 121; IIRI. 107. — 
12 Roth, ZDMG. 43, 593; ORAU 121 — 13 Cp. II\M. i, 179 note 4. — D Haug, 
AB. 2, p. 62. — 15 Oldenberg, ZD.MG. 39, OS — 72; Micdonei.l, JRA.S. 2O, 16 ft. 

— 16 LR-y. 5, 504. — 17 ORV. 115. — 18 Cp. GYS. I, 157—70. — 19 ORV. 113 
note 2. — 20 Ibid. 112. — 21 Other passages are 3, 144; S, 56s; 10, 88 if i^; 
AV. 13, 113; TS. 4, 2, 94. — - 22 OST. 5, 206; BRV. t, 21 — 5; Macdonell, JRAS. 

, 25, 468—70; ORV. 106; SEE. 46, 231. — 23 Cp. HRI. 105. — =4 See GW. s. v. 

— 25 LRV. 3, 356; BRV. I, 23. — 26 ORV. 348. — 27 Cp. SB. 2, l and Egge- 
LING, SEE. 12, 274 ff. — 28 hRI. to6; cp. LRV. 3, 356. — 29 BRV. i, 23; LRV. 
3> 355 ; Oldenijerg, .SBE. 30, x, note i; 46, 362; ORV. 348. — 3° BRV. i, 103. 

— 31 LRV. 5, 504—5. — 32 Cp. Sayana; Roth, Niiukta, Erl. 140; MM., LSL. 2, 
614. — 33 Cp. BRV. 3, 134 f. — 34 BRV. 2, 217. — 35 ORV. 128. 3* SBE. 46, 361. — 
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37 ORV. 132—3- 38 OST. I, 348-9; qi. SEE. 46, 123. 211. — 39 -AtAC- 

DONELL, JRAS. 26, 12 — 22. — 4 ° WiUTNEY, AJP. 3, 409 ; Otherwise EVS. i, 94 
and Bloomfield, JAOS, 16, 16. — 41 O.ST. 5, 218. — 42 Cp. ORV. 299—300. — 
43 Cp. BRV. I, 140 rr.; ORV. 109; SEE. 46, 330. — 44 The view of KHF. 69 if. 
— 45 ORV. 103. — |o Kn’auer, FaR. 64. — 47 ORV. 102. — 48 EW. ; MM.PhR. 
117 (cp. Kirsix, WZKM. 7, 97); rejected by B\rtiiolom\e, IF. 5, 222. — 49 BRV. 
153—6- — 50 Rotii, Xir. Erl. 7, 19. — 51 Roth, Nirukta, Introd, 36!,; Erl. 117—8. 
121—4; MM.ASL. 463 — 6; WEiiER, IS. to, 89—95; GRV. I, 6. — 52 Roth, Nir, 
Erl. 1 17; cp. Olden'eerg, SEE. 46, 10. — .-.3 BRV. 2, 99 f. — S 4 HVAI. i, 339. — 
55 Ibid. 330—6. — 56 Roth, Erl. 117!.; cp. Sr.AP. 209 f. — 57 BRV. 1,305—8. 

KHF. I — 105; Whitney, JAOs. 3, 317—8; OS'I'. 199—220; LRV. 3, 324—5; 
KRV. 35 — 7 ; BRV. i, n— 31. 38— 45. 70—4. too- 1. 139—45; BRI. 9— ii; St.AP. 
147—53; x SciiRoEDER, KZ. 29, 193 If. (cp, BB. 19, 230); WZKil. 225—30; 
MM.PhR. 144 — 203. 252 — 302; IIVBP. 63— 8; ORV. 102 — 33; HRI. 105 — 12. 

§ 36V^Brhaspati. — This god occupies a position of considerable pro- 
minence in the RV., eleven entire hymns being dedicated to his praise. He 
also forms a pair with Indra in itvo hymns (4, 49; 7, 97). His name occurs 
about 120 times and in the form of lirahmanas pati about 50 times besides. 
The two forms of the name alternate in different verses of the same hymn 
(e. g. in 2, 23). The physical features of Brhaspati are few. He is seven- 
mouthed and seven-rayed (4, 50'’), beautiful-tongued (i, 190'; 4, 50^), sharp- 
horned (10, 155^), blue-backed (5, 43'^), and hundred-winged (7, 977). He 
is golden-coloured and ruddy (5, 43'-), bright (3, 62"; 7, 97?}, pure (7,9/0, 
and clear-voiced (7, 975). He has a bow, the string of which is the rite 
{rta), and good arrows (2, 24®; cp. A\'. 5, iS®' 5 ). He also wields a golden 
hatchet (7, 97^) and is armed with an iron axe, nliich Tvastr sharpens (10, 
SSO- He has a car fio, 103I) and stands on tlie car of the rite, which slays 
the goblins, bursts tlie cowstalls, and wins tlie liglit (2, 238). He is drawn 
by ruddy steeds (7, 97*'). 

Brhaspati was fir.-,t liorn from great liglit in the Iiighest lieaven and with 
thunder {ravend) drove away darkness (4, 50'; cp. 10, 6S”). He is the off- 
spring of the two worlds (7, 97®), but is also said to have been generated 
by Tva.str (2, 23V), On the other hand, he i.s called the father of the gods 
(2, 268), being said to have blown forth the births of the gods like a black- 
smith (10, 72^). 

Brhaspati is a domestic priest' (2, 24"; V.S. 20, 11; TS. 6, 4, 10; AB. 
8, 26*'), a term almost peculiar to Agni (p. g6). The ancient seers placed 
him at their head {pim-d/m) (4, 50’). He is Soma’s pu7-ohita (SB. 4, i, 2‘t). 
He is also a hrahnwn or praying priest' (2, 14 4, 50'), once probably in the 
technical sense (10, 141-'). In later Vedic te.xts Brhaspati is the b7’ahman 
priest (in the technical sense) of the gods 8. He is even called the prayer or 
devotion {b/'a/ma) of the gods (TS. 2, 2, 9' &c.) Brhaspati promotes the 
yoking of devotion, and without him sacrifice does not succeed (i, 18^). As 
a pathmaker he makes good the access to the feast of the gods (2, 23*’- '). 
From him even the gods obtained their share of sacrifice (2,23'). He awakens 
the gods with sacrifice (AV. 19, 63’). He himself pronounces the hymn in which 
Indra, Varuna, Mitra, Aryaman, the g«ds take pleasure (i, 408). He sings 
chants (10, 368). His song {sloba) goes to heaven (i, igo"*) and metre 
{cha7idas) belongs to him (MS. i, 9^). He is associated w'ith singers (7, loi; 
10,148). He sings with his ‘friends that cry like Hainsas’ (10,67-1), by whom 
the Angirasesi (| 54) mentioned in the preceding verse (10,67’“) seem to be 
meant. He is also said to be accompanied by a singing {rkvai)'^ host 
{gana: 4, 508). This is doubtless the reason why he is c^Wed ga7tapaii, ‘lord 
of a host’ (2, 23'), a term once applied to Indra also (10, 112?). 

As the name Brahmanas pati shows, the god is a ‘lord of prayer’. He 
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is also described as the supreme king of prayers, the most famous sage of 
sages (2, 23'). Mounting the car of the rite he conquers the enemies of 
prayer and of the gods (2,233-''^). He is the generator of all prayers (1,190"). 
He utters prayer (i, qoS) and communicates prayers to the liumaii priest 
(10, 98"0- Thus he comes later to be called a ‘lord of speech’, vacaspati 
(MS. 2, 6'^, cp. SB. 14, 4, i"J), a term specially applied to Brhaspati as god of 
eloquence and wisdom in post-Vedic literature.*’ 

There are several passages in which Brhaspati appears identified with 
Agni. Thus ‘the lord of prayer, Agni, handsome like Mitra’ is invoked 
(1,38’^). In another passage (2, Agni, though identified with other 

gods as well, is clearly more intimately connected with Brahmanaspati, as 
only these two names are in the vocative. In one verse (3, 26") both Ma- 
tarisvan and ‘Brhaspati the wise priest, tlie guest, the swiftly-moving’ seem to 
be epithets of Agni, while in another fi, 190") iMatarisvan seems to be an 
epithet of Brhaspati. Again, by Brhaspati, who is blue-backed, takes up his 
abode in the house, shines brightly, is golden-coloured and ruddy (5, 43'"), 
Agni must be meant. In two other verses (i, i8‘S; 10, 182") Brhaspati seems 
to be the same as Narasamsa, a form of Agni (p. 100), Like Agni, Brhaspati 
is a priest, is called ‘Son of strength’ (i, 40") and Angiras (2, 23'®) as well 
(the epithet dngirasa belonging to him e.vclusively), and burns the goblins 
(2, 23'-t) or slays them (10, 103*). Brhaspati is also spoken of as ascending 
to heaven, to the upper abodes (10, 67'“). Like Agni. Brhaspati has three 
abodes (4, 50'); he is the adorable one of houses (7,975), and ‘lord of the 
dwelling’, sadasas patii (1,18'’; Indra-Agni are once sadaspatl, i,2i5). 

On the other hand, Agni is called bi-ahmanas kari, ‘sage of prayer’ (6, :65°) 
and is besought (2, 2^') to make hea\en and earth favourable by prayer 
{brahmand). But Brhaspati is much more commonly distinguished from Agni 
(2, 253; 7, 10+; 10, 689), chiefly by being invoked or named along with him 
in enumerations (3, 2o5 &c.)5. 

Like .\gni, Brhaspati has been drawn into and has obtained a firm 
footing in the Indra myth of the release of the cows. The mountain yielded 
to his splendour, when Brhaspati, the Angiras, opened the cowstall and with 
Indra as his companion let loose the flood of water enveloped by darkness 
(2, 23’*, cp. I, 563, S99). Accompanied by his singing host (cp. § 54) he 
with a roar rent Vala; shouting he drove out the lowing cows (4, 50"). He 
won treasures and the great stalls full of cows; desiring waters and light, 
the irresistible Brhaspati slaj's his foe with flames (6, 73^). What was firm 
was loosened, what was strong yielded to him; he drove out the cows, he 
cleft Vala with prayer; he covered up the darkness and made heaven visible; 
the stone-mouthed well filled with honey, which Brhaspati pierced with might, 
that the celestials drank, while they poured out together abundantly the 
watery fountain (2,243-4). When Brhaspati with fiery gleams rent the defences 
of Vala, he revealed the treasures of the cows; as if splitting open eggs, he 
drove out the cows of the mountain; he beheld the honey enclosed by the 
stone; he brought it out, having cloven (Vala) with his roar; he smote forth 
as it were the marrow of Vala (10, G84“9). He drove out the cows and 
distributed them in heaven (2, 24*4). Brhaspati fetched the cows out of the 
rock; seizing the cows of Vala, he took possession of them (10, 685). His 
conquest of Vala is so characteristic that it became proverbial (AV. 9, 3"). 
Being in the clouds (ahhriyd) he shouts aloud after the many cows (10,68'^, 
cp. 675). These cows may represent the waters, which are expressly mentioned 
{2, 23’®; 6, 733) or possibly the rays of dawn (cp. 10, 675. 689). 

In releasing the cows Bfhaspati seeks light in darkness and finds the 
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light; he found the Dawn, light, and Agni, and dispelled the darkness (10, 
dS-t- 9). In shattering the fort, he found the Dawn, the Sun, the Cow (10, 
675). He hid or dispelled the darkness and made visible the light (2, 243; 
4, 5o‘t). Brhaspati thus comes to acquire more general warlike traits. _ He 
penetrated the mountain full of riches and split open the strongholds ofSain- 
bara (2, 24^). Brhaspati Ahgirasa, the first-born holy one, cleaver of rocks, 
roars as a bull at the two worlds, slays Vrtras (vrtrani), shatters forts, over- 
comes foes (6, 73’- -). He disperses foes and wins victory (10, 103''). No 

one can overcome him in great fight or small (i, 40''). He vanquishes the 

enemy in battle (2, 23”). He is to be invoked in combats (2, 23*3) and is 
a priest ’much praised in conflict (2, 249). 

Being the companion and ally of Indra (2, 23'®. 24^; 8, 85*5), he is 
often invoked with that deity (4, so"’- ” &c.). With Indra he is a soma- 
drinker (4, 49'’. 50"') and, like him, is styled mac^/iarnn, ‘bountiful’ (2, 24"’). 
Indra, too, is the only god with whom he forms a pair (2, 24’G 4 , 

Thus he comes to be styled vajrin, ‘wielder of the bolt’ (i, 40®) and to be 

described as^hurling the bolt, the Asura-slaying missile (AV. ii, io’3). He is 
also invoked with the Maruts at the same time as Indra (i, 40') and is once 
besought to come accompanied by the Maruts, whether he be Mitra, Varuna 
or Pusan (10, 98'). In one passage he is said to have heard the prayer of 
Trita buried in a well and to have delivered him (1, 

Brhaspati favours the man who offers prayer (2, 25’) but scourges the 
hater of prayer (2, 23'). He protects the pious man from all dangers 
and calamities, from curse and malignity, and blesses him with wealth and 
prosperity (1, iSj; 2, 23!“"’). Possessed of all desirable things (7, loh 97 0 , 
he is opulent, a procurer of wealth, and an increaser of prosperity (1, 18-). 
lie is a prolonger of life and a remover of disease (i, 18’). Having such 
benevolent traits he is called a father (4, 50'’; 6, 73'). 

He is asurya, ‘divine’ (2, 23’’!, belongs to all the gods (3, 62t; 4, 50”), 
and is the most godlike of the gods (2, 2437. As a god he widely e.vtended 
to the gods and embraces all things (2, 24“, cp. 8, 61’®). Mightily beholds 
asunder the ends of the earth with his roar (4, 50'). It is his inimitable 
deed that sun and moon rise alternately (10, 68"’). He is also spoken of 
as stimulating the growth of plants (10, gy’s-*’). Later Brhaspati is brought 
into connexion with certain stars. Thus in the TS. (4, 4, 10’) he is stated to 
be the deity of the constellation Tis)a 9 , and in post-Vedic literature he is 
regarded as the regent of the planet Jupiter. 

Brhaspati is a purely Indian deity. Both forms of the name occur 
throughout the older as well as the later books of the RV. But since appella- 
tions formed with pati (like vacas pati, vastos pati, ksetrasya pati) to designate 
deities presiding over a particular domain, must be comparatively recent as 
products of reflexion this mythological creation can hardly go much further 
back than the beginning of the Rigvedic period. The accentuation of the 
,,word brhaspati shows it to be an improper compound. The prior member 
might possibly be a neuter noun in but the contemporaneous form 

hrdhmanas pati, which is a kind of explanation, indicates that the poets of 
the RV. regarded it as the genitive’- of a noun br/i, from the same root as 
bi-ahman. 

The evidence adduced above seems to favour the view that Brhaspati 
was originally an aspect of Agni as a divine priest presiding over devotion, 
an aspect which (unlike other epithets of Agni formed with pati, such as 
visam pati, grhapati, sadaspati) had attained an independent character by 
the beginning of the Rigvedic period, though the connexion with Agni was 
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not entirely severed. T.anglols'j^ H. H. Wilson Max MI'ller’S agree in 
regarding Brhaspati as a variety of Agni. Roth’® was of opinion that this 
sacerdotal god is a direct impersonation of the power of de\ otion. Similarly 
Kaegi ’7 and Oldeniiekg’* think him to be an abstraction of priestly action, 
which has appropriated the deeds of earlier gods. Weber"’ considers Brhaspati 
to be a priestly abstraction of Indra, and is followed in this by Hopkins 
F inally, Hillebrandt’’ holds him to be a lord of plants and a personification 
of the moon--, representing predominantly the igneous side of that luminary. 

As the divine brahman priest, Brhaspati seems to have been the proto- 
type of Brahma, the chief of the Hindu triad, while the neuter form of the 
word, brahma, developed into the Absolute of the Vedanta philosophy's. 

I Cp. ZDJIG. 32, 316. — 2 ORV. 396, nole i; SBK. 4G, 190. — 3 ORV. 382. — 

4 Rotii thinks they are the Maruts: ZDYIG. i, 77. — 5 Stars, ITVST. I, 416; 

Maruts, Vedainterpretation 10. — e zni\rG. i, 77 - — ^ Cp- IIli.LEUitAXDr, Y’edaint. 

10. — s OSr. 5, 2S3. — 9 WnnrR, Die Naksatra 2, 371. — « Roth, ZDiUG. 1, 

72. — II HVM. I, 409. — 12 MtcDOxr.iL, KZ. 34, 292 — 6. — 13 RV. I’rans. 1, 

249. 254. 57S. — 14 RV. Trans. 1, xxwii. — 13 Vedic Hymns, SEE. 32, 94, — 

16 ZDMG. I, 73; I’W. — 17 KRV. 32. — I' ORV. 66-8. 381—2; .SEE 46, 94. 

19 Vajapeya 15. — 2° IIRI. 136; cp. Wll.sox, RV. Tr. 2, ix; BD.\. xi. — 21 IIVM, 

I, 404. 41S— 9 (cp. 277I; cp. Oi DENiir.RC, ZD.MG. 49, 173.— 22 Also IIVBl'. 46— 7. 

— 23 BRV. I, 304; HRI. 136. 

Roth, ZDMG. i, 72 — So; OST. 5, 272 — S3; BRV. i, 299—304; KRV. 73 — 4; 

BRI. 15 — 6; IIV.^r. I, 404 — 25; T.RF. 97— <S; ITscuin , GG.V. 1S94, p. 420. 

5 37. Soma. — Since the Soma sacrifice forms the main feature of the 
ritual of the RV. ', the god Soma is naturally one of the most important deities 
of that Veda. All the 114 hyi%ns of the ninth besides 6 in other books, are 
dedicated to his praise. He is also celebrated in portions of four or five other 
hymns, and as a dual divinity with Indra, Agni, Bus.tn, or Rudra, in about 
six more. The name of Soma, in its simple form and in compounds, occurs 
hundreds of times in the RV. .fudged by the standard of frequency. Soma 
therefore comes third in order of importance among the Verlic gods. Soma 
is much less anthropomorphic than Indra or Varuna, the constant presence 
of the plant and its juice setting limits (o the imagination of the poets who 
describe its personification. Consequently little is said of his human form 
or action. The marvellous and heroic deeds attributed to him are either 
colourless, because common to almost all the greater gods, or else only 
secondarily belong to him. I.ike other gods, he is, under the name of Indu 
as well as Soma, invoked to come to the sacrifice and receive the offerings 
on the strewn grass h The ninth book mainly consists of incantalrions sung 
over the tangible Soma while it is pressed by the stones, flows through the 
woolen strainer into the wooden vats, in which it is finally offered on a 
litter of grass to the gods as a beverage, sometimes in fire (i, 94’'’; 5,5'; 
8, 43“ &c.) or drunk by the priests. The processes to which it is subjected 
are overlaid with the most varied and chaotic imagery and with mystical 
fancies often incapable of certain interpretation. 

In order to make intelligible the mythology of Soma, the basis of which 
are the concrete terrestrial plant and the intoxicating juice exti'acted there- 
from, it is necessary briefly to describe these as well as the treatment they 
undergo. The part of the Soma plant which is pressed is called amsii, 'shoot 
or stalk’ (9,67’’“). The shoots swelling give milk like cows with their udders 
(8,9'?). As distinguished from the stalk, the whole Soma plant seems to be 
intended by andhas (8,32^*; 10, 94® &c.), which is said to have come from 
heaven (9,61'“) and to have been brought by the eagle (5,45^; 9,68®; 10,1445). 
The same term iseapplied to the juice also® and is distinguished from Indu 
the god (9, 51®; 10, 115®). The juice is also designated by soma (which 
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means the plant as well) and generally by rasa, fluid. In one hymn (1, 187) 
the juice is called pitu, the ‘beverage’; and it is often styled mada, ‘into.ti- 
cating draught’ h Soma is occasionally also referred to with anna, ‘food’ (7, 98“; 
Sj 4'“; SIj. I ; 6, 45). The term madJm, which in connexion with the Asvins 
means ‘honey’ or ‘mead’, comes to be applied, in the general sense of ‘sweet 
draught’, not only to milk (payas) and ghee {ghria), but especially to the 
Soma juice (4, 275; 8, 69®). hlythologically madhu is the equivalent of Soma 
when the latter means the celestial ambrosia iamrtci) 5 . Conversely, amrta 
is frequently used as an equivalent of ordinary Soma (5, 2^; 6, 37^ &c.; VS. 
6, 34; SB. 9, 5, I*)* King Soma when pressed is amrta (VS. 19, 72). 
Another e.xpression is somyam madJm, ‘Soma mead’ (4, 26=; 6, 20^). Figu- 
ratively the Soma juice is called piyusa (3, 48“ &c.), milk (9, 107’“), the wave 
of the stalk (9, 96®) or the juice of honey (5, 43'). The most frequent figur- 
ative name applied to Soma is indu, the ‘bright drop’, another term of 
similar meaning, drapsa, ‘drop’, being much less common. 

The extraction of the juice is generally described by the root su, ‘to 
press’ (9, 62+ &c.), but often also by duh ‘to milk’ (3, 36“- ^ &c.). The juice 
is intoxicating (i, 1253; 6, 17”. 20®) and ‘honied’, inadhumat (9, 97''). The 
latter expression simply means ‘sweet’, but as applied to Soma originally 
seems to have meant ‘sweetened with honey’, some passages pointing to 
this admixture fp, 17'. 86'*'*. 97”. 109^')''. As flowing from the press. Soma 
is compared with the wave of a stream (9, So’) and directly called a wave 
(9, 64” &c.) or a wave of honey (3, 47'). With reference to the juice collected 
in the vat. Soma is spoken of as a sea {arnava\ 10, 115^) and frequently 
as QztWi {saniudra-. 5,47''; 9, O4® &c.). The heavenly Soma is also called 
a well {utsd), nhich is in the higlie-^t place of the cows (5, 45®), which is 

placed in the cows and guided with ten reins (i. e. fingers: 6, 44''')> or a 

well of honey in the highest step ofVi.snu (i, 134’). 

The colour of the plant and juice, as well as of the god, is described 
as brown {bab/iru) or ruddy {aruna), but moat frequently as tawny {/lari). 
Thus Soma is the branch of a ruddy tree (10, 94 ); it is a ruddy milked 
shoot (7, 98’); the tawny shoot is pressed into the strainer (9, 92*). The 
colour of the Soma plant or its substitute prescribed in the Brahmanas is 

ruddy (SB. 4, 5, io‘); and in the ritual the cow which is the price paid in 

the purchase of Soma, must be brown or ruddy because that is Soma’s colour 
(TS. 6, I, 6 _ 7 ; .SB. 3, 3, i‘*)«- 

Soma is described as purified with the hands (9, 86’'*), by the ten fin- 
gers (9, 8*. 15'* &:c.), or, figiir.atively, by the ten maidens who are sisters 
(9, I*'. 65 ), or by the daughters {naptf) of Vivasvat (9, 14®). Similarly, the 
maidens of Trita are said to urge on the tawny one with stones as a drop 
for Indra to drink (9, 32-. 38’). Soma is also spoken of as purified or 
brought by the daughter of the sun (9, 1°. 72 ’. 1135)'*. Sometimes it is said 
to be purified by prayer (9, 96W 113®). The priests who press Soma are 
Adhvaryus™ (8, 4“). 

The shoot is crushed with a stone (9, 6 7 ‘ 5 ) or pressed with stones 
(9, io7‘”); the plant is pounded to produce the Soma draught (10, 85’). 
The stones tear its skin (TB. 3, 7, 13'). The stones lie on a skin; for they 
‘chew him on the hide of the cow’ (9, 79'). They are placed on the vedi 
or altar (5, 31’^): a practice differing from that of the later rituaTh They 
are held with hands or arms (7, 22^; 9, 79'*; AV. ii, 1“’). The two arms 
and the ten fingers yoke the stone (5, 43''). Hence the stones are said to 
be guided by ten reins (10, 94®). Being spoken of as ydked, they are com- 
pared with horses (10, 94®). The usual name for the pressing stones is adri 
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(generally used willr the verb su, to press) or gravan (generally connected 
with vad, to speak, or verbs of cognate meaning, and hence showing a greater 
tendency to personification’- than adri). Both terms nearly always occur 
either in the singular or the plural, and not in the dual. The stones are 
also once respectively called asna Idiaritra ^6''), parvata (3,35**) 

and farvatd adrayah (10, 94’). The pressing of Soma by means of stones 
was the usual method in the period of the RV. But the extraction of the 
juice by mortar and pestle, which is also sanctioned by the ritual texts, was 
already known to the RV, (i, aS'"-*); and as this method is in use among 
the Parsis, it may go back to the Indo-Iranian age. 

The pressed drops are poured upon (9, 63’" iSre.) and pass over the 
strainer of sheep’s wool (9, 69”). For it removes Soma’s impurity, so that 
he goes cleansed to the fea.st of the gods (9. 78’). This strainer, which is 
very frequently mentioned, passes under various names. It is called a skin 
itvac), hair {roman), wool (Tdra), filter {pavitra), or ridge {sdnn, as the top 
of the contrivance). All these terms are used with or without an adjective 
formed from avi, sheep. The word avi itself is sometimes figuratively em- 
ployed in this sense. As passing through the strainer .Soma is usually called 
pavammia or pundna, ‘flowing clear’ (from )/' pri). The more general term 
mrj, ‘to cleanse’, is not only applied to the purification of Soma with the 
strainer, but also to the addition of water and milk (9, 86”. 91=). The 
purified (immi.xed) Soma juice is sometimes called suddha, ‘pure’, but much 
oftener stikra or suci, ‘bright’ (8, 2'"; 9, 33^; i, 5-'’. 30^). This unmixed .Sonia 
is offered almost exclusively to Vayu and Indra, the epithet sneipd, ‘drinking 
clear (Soma)’ being distinctive of Vayu (p. 82). This agrees uith the later 
ritual, where, in the Grahas or draughts for dual divinities, clear Soma is 
offered to Vayu and Indra-Viiyu, but is mixed with milk for iMitra-Varuna, 
and with honey for the Asvins'k 

After passing the filter. Soma flows into jars {kalasa, 9, 6 o 3 &c.) or 
vats idronaY’'. The streams of Soma ru.sh to the forest of the vats like 
buffaloes (9, 33’. 92®); the god flies like a bird to settle in the vats (9, 3’); 
like a bird sitting on a tree, the tawny one settles in the bowls (camti: 
9, 725). Soma is mixed with water in the vat. United with the wave, the 
stalk roars (9, 74^). Like a bull on the herd, he rushes on the vat, into 
the lap of the waters, a roaring bullj clothing himself in waters, Indu rushes 
around the vat, impelled by the singers (9, 76'. 107^®). The wise milk him 
into the waters witlr their hands (9, 79*). Having passed over the wool and 
flaying in the wood, he is cleansed by" the ten maidens (9, 65 ). Several 
other passages refer to the admixture of water with Soma (9, 30=. 53^. 86®-^5j^ 
The Soma drops are said to spread brightness in the streams (9, 76’). 
Besides the verb mrj, ‘to cleanse’, which is commonly used to express the 
admixture of water (e. g. 9, 63’"), d-dhav, ‘to wash’, is also employed (8, i’^). 
In the preparation of Soma, the pressing ( Y su) comes first, then the mixing 
with water (7, 32®; 8, I’h 3i5; AV. 6, 2’), just as in the later ritual the 
savana, ‘pressure’, precedes the ddJidvana, ‘washing’. In the bowls Soma is 
mixed with milk (9, 8° &c.)’ 5 , which is said to sweeten it (8,25)’°. in several 
passages the addition of both water and milk is mentioned. Thus it is said 
that Soma clothes himself in waters, that streams of water flow after him, 
when he desires to clothe himself in cows (i. e. milk: 9, 2^-d)- They press 
him with stones, they wash him in water, clothing him as it were in cow-garments, 
men milk him out of the stalks (8, cp. 2, 36’; 6, 40^; 9, 5 . 96’?). 

Soma is recognised in the RV. as having three kinds of admixture 
{irydsir: 5, 275), with milk {gavdsir), sour milk {dadhyds'ir), and barley (yavd- 
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The admixture is figuratively called a garment {vastra, vasas, atka)'^ 
or a shining robe {nirnij-. 9, 14S), the latter term being applied to the strainer 
also (9, 70'). Hence Soma is spoken of as decked with beauty (9, 34' &c.) 
and as richly adorned (9, 81'). ^Mention is also made, though rarely, ot 
mixture with ghee (9, <82’;; but neither this addition nor that of water, is a 
regular ds'ir'^. 

In the ritual there is a ceremony called dpydyana or causing the half- 
pressed Soma stalks to swell by moistening tliem with water afresh. The 
beginnings of it are found in the MS. (4, s 5 ). Tlie verb d-pyd, ‘to swell’, 
occurs in the RV. in connexion with Soma (1,91”’“®); 10, 855) '9- but here 
it seems to refer to Soma as identified with the moon. In one other passage, 
however, (9, 31*) it may have a ritual application. Soma is also said in the 
RV. to swell (//, ///«')) like a- sea or river (9, 64^ 107'^). 

Soma is described in the RV. as pressed tliree times in the day. Thus 
the Rbhus are invited to the evening pressing (4, 33" &:c.) Indra to the 
midday pressing (3, 32’- 8, 37'), whicli is liLs alone (4,36?), while the mor- 

ning libation is his first drink (10, 112’). 

The abode {sad/iast/m) of Soma is often referred to^‘; once, however, 
mention is made of three, which he occupies when purified (9, 103^), the 
epithet insad/iasf/ta, ‘having three abodes’, being also applied to him in another 
passage (S, 835). These three abodes may already designate the three tubs 
used at the Soma sacrifice of the later ritual (T.S. 3,2, i“; KSS. 9, S'hy'; cp. 
RV. S, 2*); but liERc.AiOMi (BRV, i, 179) regards them as purely mytholo- 
gical. A similar remark applies to the three lakes of Soma which Indra 
drinks (5, 29''-’*; 6, 17”; S, 7 "')^l 'fhe epithet triprstha, ‘three-backed’, is 
peculiar to Soma. Being applied to the juire at least once ( 7 , 37 ') it probably 
refers (as Sayana thinks) to the three admixture'-, much as the Agni’s epithet 
ghrtapr.pha alludes to ghee being thrown on the fire-’’. 

Based on the mixture of water with the juice, the connexion of Soma 
with the waters is expressed in the most varied ways. Streams flow for him 
(9, 31’). The waters follow his ordinance (9, SaS.i. He flows at the head 
of streams (9,86"’). I-Ie is lord and king of streams (9, 155. SfiJ-l 89“), 
lord of spouses (9, S6-t-), an oceanic isamudma) king and god (9, 107'^j. 
The waters are his sisters (9, 82-5). As leader of waters. Soma rules over 
rain (9, 74^). He produces rvaters and cau.ses heaven and earth to rain 
(9, 963). He streams rains from heaven (9, S'*. 49'. 97'h loSS-'"). The Soma 
drops themselves are several times compared with rain (9, 41-'. 89'. lofi®)''* 
and Soma is said to flow clearly with a stieam of honey like the rain-charged 
cloud (9, 2 9 ). So too the Pavamana drops are said to have streamed fr6m 
heaven, from air, on the ridge of earth (9, 63-’'). There are some other 
passages in which the soma th.at is milked appears to refer to rain (8, 7'";' 
9, 74“^, cp. 10, 30-') " 5 . The SB. (ii, 5, 4S) identifies the amrta with the 
waters. This identification may liave given rise to the myth of Soma brought 
down to man by an eagle tp. 111)-“. But the celestial Soma descending 
to earth was doubtless usually regarded as only mixed with rain, and not 
confounded with it"?. 

The waters are invoked to set in motion the exhilerating wave, the 
draught of Indra, the sky-born well (10, 309). Soma is tlie drop which grows 
in the waters (9,85'“. 89^). Hence he is the embryo of the waters (9,97'*'; 
SB. 4, 4, s^‘) or their child, for seven sisters as mothers are around the child, 
the newly born, the Gandharva of the waters (9, 863 ®; cp. 10, 135), and the 
waters are directly called his mothers (9, fix'*). Soma is'’ also spoken of as 
a youth among the waters or cows (5, 458; 9, rf). 
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The sound made by the Soma juice as it is being purified and rushes 
into the vats or bowls, is often referred to. It is compared with that of rain 
(9,41^). Tut the language is generally hyperbolical. Thus the sweet drop 
is said to flow over the filter like the din of combatants (9, 69"). The noise 
is constantly designated by various verbs meaning to roar or bellow {kTand, 
nad, md, ru, vds\ 9, gih 9 S'* &c.). Even the verb stan, ‘to thunder’, is used 
(9, 86?) and the wise are described as ‘milking the thundering unfailing stalk’ 
(9, 72^). Lightning also is in some verses connected with the purification 
of Soma (9, 41k Sob 84b 87®); this in all probability alludes to the purifi- 
cation of the celestial Soma and may have referre 1 to the phenomena of 
the thunderstorm -®. 

When Soma is said to roar he is commonly compared with or directly 
called a bull. ‘As a bull he bellows in the wood’ (9, 7^); ‘the tawny bull 
bellows and shines witli the Sun’ (9, 2“). As the waters, added with or with- 
out milk, 'S are figuratively called cows, the relation of Soma to them is 
usually that of a bull to cows. He is a bull among the cows (9, 16®. 69b 
96O or is lord of the cows (9, ya"*!. He bellows like a bull traversing the 
cows (9, 715) or like a bull towards the cows (9, yiO; cow’s also bellowing 
towards him (9, So-' &c.). He is the bull of heaven as well as of the earth 
and the streams (6, 44-',). The impetuosity of Soma is also several times 
illustrated by comparison with a buffalo {mahisd). Thus he even comes to 
be called an animal {Jjasw. 9, S6'>). Being a bull among the cow-waters, 
Soma is the fertilizer of the w'atera (lo, 36®, cp. 9. 19®). He is also (9, S6’9) 
an impregnator {retod/id), an epithet especially applied to the moon in the 
YV. (e. g. !MS. 1,6"). Hence he is a bestower of fertility (9,60*. 74=). Soma 
being so frequently called a bull {iiksan, vrsan, vrsabha) is sharp-horned 
{iigfuasri'iga), an epithet which in five of its six occurrences in the RV. is 
accompanied by a w'ord meaning ‘bull’. Thus the brewed drink {jnanthd) of 
Indra is like a sharp-horned bull (ro, 86'®;. Soma is also said (like -A.gni) 
to sharpen his horns (9, 15b 

Soma is swift (i, ig) and, in illustration of the speed with -which the 
pressed juice flows, is very often compared -with or designated a steed. Thus 
the ten maidens are said to cleanse him like a swift steed (9, 6=). The drop 
which intoxicates Indra is a ta-wny steed (9, 63 '7). Soma flowing into the 
vats is sometimes also compared -with a bird flying to the wood (9, yaS &c). 

Owing to the yellow colour of the juice, the physical quality of Soma 
mainly dw-dt on by the poets, is his brilliance. His rays are often referred 
to and he is frequently assimilated to the sun. He shines like or with the 
sun or clothes himself in its rays (9, 76b 86^^; cp. yi^j. He ascends the car 
of the sun and stands above all beings like the sun^'- He fills heaven and 
earth with rays like the sun (9, 41®). When born a bright son, he caused 
his parents to shine (9, 99). The claugliter of the sun purifies him (9, i®). 
Thus it comes to be said of him that he combats the darkness (9, 99), wards 
it off with light (9, 86^^), or creates bright light, dispelling the darkness 
(9, 66^-b 100®. loS'" &c.). 

Its mysteriously exhilerating and invigorating action, surpassing that of 
ordinary food or drink and prompting to deeds beyond the natural po-wers, 
led to Soma being regarded as a divine drink which bestows immortal life. 
Hence it is mythologically called amrta, the draught of immortality. It is an 
immortal stimulant (i, 84-*), which the gods love (9,85^) and of which, when 
pressed by men and mixed with milk, all the gods drink (9, r 09^5)^ for they 
hasten to exhileratJon (8, 2'®) and become exhilerated (8, 58”)- Soma is 
immortal (i, 439; 8,48’^; 9,3' &c.); and the gods drank him for immortality 
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(9, 106®). He confers immortality on the gods (1,91®; 9, loS^) and on men 
(i, 91’; 8, 483). He place.s bis ivorJiipper in the everlasting and imperishable 
world where there is eternal light and glory, and makes him immortal where 
king Vaivasvata lives (9, 

Thus Soma naturally has medicinal power also. It is medicine for a 
sick man (8, 61^'’). Hence the god Soma heals whatever is sick, making 
the blind to see and the lame to walk (8,68-,- 10, 25“). He is the guardian 
of men’s bodies and occupies their every limb (8, 48^), bestowing length of 
life in this world (i, 91'’; 8, 48'-'; 9, 4*'. 91®). The Soma draught is even 
said to dispel sin from the heart, to destroy falsehood and to promote truth. 

When imbibed Soma stimulates the voice (6,474 9 , 84'*. 95^. 97^’), which 
he impels as the rower his boat (9, 95-). This is doubtless the reason why 
Soma is called ‘lord of speech’ vacas pati'^^ (9, 26b loiS) or leader of speech, 
vdco agriya or agrc (9, 7’>. 62^5-6. 3514 106’"). He is also said to raise his 
voice from heaven (9,68®). In the Brahmanas vac, ‘speech’, is described as 
the price paid by the gods for Soma'-t. Soma also awakens eager thought 
(6,473). So his wonshippers exclaim: ‘We have drunk Soma, we have become 
immortal, we have entered into light, we have known the gods’ (8, 483). Thus 
he is also spoken of as a lord of tliought and as a fallter, leader, or gener- 
ator of hymns ■’3. He is a leader of poets, a seer among priests (9, 96’). 
He has the mind of seers, is a maker of seers (9,96'®) and a protector of 
prayer (6,523). He is the ‘soul of sacrilice’ (9, 2'“. 6®), a priest {brahma) 
among the gods (9, 96"), and apportions to them their share of sacrifice 
(10, 85 ’9). Soma’s wisdom thus comes to be predominantly dwelt upon®*’. 
He is a wise seer (S, 68'). He knows the races of the gods (9, Si". 95". 
977. io83). He is a wise man-seeing wave (9, 78^). Soma with intelligence 
.surveys creatures (9, 71'’). Hence he is many-eyed (9,265) and thousand- 
eyed (9, 60'). 

Soma stimulated the fathers to deeds (9, 96"); through him the Fathers 
found the light and the cow» (9, 97 ‘'7). Soma is also said to be united with 
the fathers (8, 48 ‘j) or to be accompanied by tliem (.hV. iS, 4”; SB. 2, 6, 
1+, &c.), the Fathers, conversely, being called soma-loving, {somya: 10, 14*3; 
AV. 2, 125). 

The e.xhilerating effect of the draught on man was naturally transferred 
to the gods, to whom the Soma was offered. The main application of its 
intoxicating power is its stimulating effect on Indra in his conflict with the 
hostile powers of the air. That Soma strengthens Indra for the fight with 
Vrtra, is mentioned in innumerable passages of the RV. (8, 81 '7 &c.). In 
the into.xication of Soma Indra sla)s all foes (9, i"’) and no one can resist 
him in battle when he has drunk it (6, 47’). Soma is the soul of Indra 
(9, 853), the auspicious friend of Indra (ro, 25'). whose vigour he stimulates 
(9, 76") and whom he aids in slaying Vrtra (9, 61-’). With Soma as a com- 
panion Indra made the waters to flow for man and slew the dragon (4, 28'). 
Thus Soma is sometimes even called the ho\t {vajra) of Indra (9. 72^. 77' 
iii3). Soma, Indra’s juice, becomes a thousand-winning bolt (9, 4/3). It 
is the intoxicating draught which destroys a hundred forts (9, 48“) and is a 
Vrtra-slaying intoxicating stalk (6, 17”). Thus the god Soma is said to be 
‘like Indra a slayer of Vrtras and a fort-destroyer’ (9, 8St) and comes to 
receive half a dozen times the epithet vrtrahan, ‘Vrtra-slaying’, which pri- 
marily belongs to Indra37. 

When drunk by Indra Soma caused the sun to rise in heaven (9,86“). 
So this cosmic action comes to be attributed to Soma independently. He 
caused the sun to shine (9, 28s. 37't), caused the lights of the sky to shine 
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(9, 855), and produced the sun in the waters (9, 42^)3**. He caused the sun 
to rise, impelled it, obtained and bestowed it. and caused the dawns to 
shiners. He makes his worshippers participate in the sun (g, 4S) and finds 
light for them (g, 35'). He found the light (9, 59 *) and wins light and 
heaven (9, 3-j. just as even the sacrificial butler is spoken of as the ‘navel 
of immortality’, on which rests the whole world (4, 58’-”), the conception 
of Soma comes to be extended to that of a being of universal dominion 
(9, who is ‘lord of the quarters’ (9, 113“), who performs the great 

cosmic actions of generating the two worlds (9, 90'), of creating or estab- 
lishing heaven and earth, of supporting heaven, and of placing liglit in the 
sun (6, 44“^“''. 

Being so intimately connected with Indra in the conflict with Vrtra, 
Soma comes to be spoken of independently as a great fighter. He is a victor, 
unconquered in fight, born for battle (1,91-^). He is the most heroic of 
heroes, the fiercest of the terrible, ever tictorious (9, 66 '““ 7 ). He conquers 
for his worshippers cows, chariots, horses, gold, heaven, water, a thousand 
boons (9, 78-1), and everything (8, 68’). Without reference to his warlike 
character, he is constantl)’ said to bestow all the tvealth of heaven and 
earth, food, cattle, horses, and so forth (9, 45^. 49k 52’ &c.). Soma himself 
is, occasionally called a treasure (rffj'i/ 9, 48^) or the wealth of the gods 
(SB. I, 6, 45). Soma can also afford protection from foes (10, 2 5 7 ). He 
drives away goblins (9, 49^) and, like some other deities but more frequently, 
receives the epithet of goblin-slayer {raltsohan). Soma is the only god who 
is called a slayer of the wicked (9, aS*’ &c.). In the later Vedic literature 
the statement occurs tliat Brrihmans who drink Soma are able to slay at a 
glance (MS. 4, 

Being a warrior. Soma is said to have weapons (9, 96’*’), which like a 
hero he grasps in his hand (9, 76-’) and which are terrible and sharp (9,61^°. 
903). In one passage he is said to have obtained his weapons by robbing 
his malignant fatlier of them ( 6, 44'"). He is described as armed with a 
thousand-pointed shaft (9, 83k 861 ") and his bow is swift (9, 90’). 

Soma rides in the .same chariot as Indra (9, S79. 96b 103=). He is 
charioteer to the car-fighter Indra (AY. 8, 8--’). He drives in a car (9, 3^), 
which is heavenly (9, iiij). He has light (9, 86 '' 5 ) or a filter for his car 
(9, 835). He is the best of charioteers (9, 66-^). He has well-winged mares 
of his own (g, 86^",) and a team like Vayu (9, 88^). 

Soma is naturally sometimes connected with Indra’s intimate associates, 
the Maruts. They are said to milk the bull of heaven (9, 108“, cp. 54’) 
and to adorn the child when born (9, Like Indra, Soma is attended 

by the Maruts (6, 475) or the troop of the Maruts (9, 66 ‘^). The Winds, 
too, are said to be gladdening to Soma (g, 31^1 and Vayu is his guardian 
(10, 855). Soma forms a pair with Agni, Pusan, and Rudra respectively 
(p. 128 — 9). A few times he is mystically indentified with Varuna (9, 775. 95“'; 
cp. 73"- 5 ; 8, 41®). 

The Soma plant is once in the RV. (10, 34’) described as inaujavata^ 
which according to later statements would mean ‘produced on Mount 
Mujavat’. Soma is also several times described as dwelling in the mountains 
{giristM)‘>i or gi'owing in the mountains'*'* {farvatdvrdh: 9, 46’). Mountains 
are also called ‘Soma-backed’ (AV. 3, 21’°), a term which, perhaps by sacri- 
ficial symbolism, is applied to the pressing stones {adrayah) in RV. 8, 52k 
All these terms point to the abode of the Soma plant being on terrestrial 
mountains (cp. especially 9,822). This is confirmed by the statement of the 
Avesta that Haoma grows on the mountains‘' 5 . Since the Soma plant actually 
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grew on mountains, it is probable that this fact is present to the mind of 
the poet even when he says that ‘on the vault of heaven sweet-tongued 
friends milk the mountain-dwelling bull’ (9, 85'“ cp. 95'). Terrestrial hills may 
also be intended when it is said that ‘Varuna has placed Agni in the waters, 
tlie sun in heaven, and Soma on the rock’ (5, 85^), or that 'Afraarisvati brought 
the one (Agni) from heaven, while the eagle carried off the other (Soma) 
from the rock’ (i, 93®); but here there is more doubt, as ‘mountain’ and 
Tock’ mythologically often mean ‘cloud’ (p. 10). 

Though Soma is a terrestrial plant, it is also celestial (10, 116^); in fact 
its true origin and abode are regarded as in lieaien. Thus it is said that 
the birth of the plant is on high; being in heaven it has been received by 
earth (9, 6i‘"). 'I'he ‘into.vicating juice’ is the ‘child of heaven’ (9, 38-’), an 
epithet frequently applied to Soma. In one passage, however, he is called 
the offspring (jdh) of the sun (9, 93') and in another Parjanya is spoken of 
as the father of the mighty bird (9, Sat cp. 113’). In the AV, tlie origin 
of amrta is also traced to the seed of Parjanja (AY. 8, 7-'). When Soma 
is called a child i^isu) simply (9, 96'^} or a }outh {Mri-an), this is doubtless 
in allusion to the fact that, like Agni, he is continually produced anew 

Soma is the milk (/Tyuia) of heaven (9, 51-^ &c. 1, is purified in heaven 

(9, 83“. &c,j. He Hows with his stream to the dear places of heaven 

(9, 12®). He runs through heaven across the spaces with his stream (9, 37); 
He occupies heaven (9, 85'), is in heaven (SB. 3, 4, 3‘j), or is the lord of 
heaven (9, S 6 ”' 3 J). As bird of heaven he looks down on earth and regards 
all beings (9, 715). Pie stands aliove all worlds like god Surya (9, 54’). 
The drops being purified have been poured from heaven, from the air, on 
the surface of the earth (9, 63‘')‘'^; for he is a traverser of space {rajastur; 

4, 48! io 87 ). P'ingers rub him surrounded with milk ‘on the third ridge, in 

the bright realm of heaven’ (9, 86 - 7 ). His place is in the highest heaven 
(3,32“’; 4,26'’; 9, 86 ‘ 5 ) or in the third heaven (TS. 3, 5, 7' &c,)'t®. ‘Heaven’, 
however, also seems to be frequently a mystical name of the strainer of 
sheep’s wool * 5 , This seems to be the case when Soma is spoken of as 
being ‘on the na\el of heaven, on the sheep-filter’ (9, 12-*), as traversing 
the lights of heaven, the sheep-filter (9, 37’), as running with Surya in heaven, 
on the filter (9, 275); or when it is said that ‘the bull has occupied heaven, 
the king goes soaring over the strainer’ (9, 85" cp. 86®). The term sanu, 
‘summit’, so frequently applied to the filter, is suggestive of divah sdn/i, ‘the 
summit of heaven’. .Such terras would naturally come to be connected with’ 
the terrestrial Soma, because heaien is the abode of the celestial Soma or 
amrta (6, 44“-’). 

Soma has been brought from heaven (9, 63-7. 66^"). The myth most 
commonly expressive of this belief is that of Soma and the eagle. It was 
brought by the eagle (i, 80-). The bird brought Soma from that highest 
heaven (4, 26®). The eagle brought the Soma or mead {mad/i/t) to Inclra 
(Si 43G 4 > i 8 ‘j). The swift eagle Hew to the Soma plant (5, 45^); the eagle 
tore off the sweet stalk for Indra (4, 20"). The eagle brought it for Inclra 
through the air with his foot (8, 71'’). Flying swift as thought, the bird 
broke through the iron castle (cp. 4, 27*), going to heaven he brought the 
Soma for the wielder of the bolt (8, 89®). The eagle bore the plant from 
afar, from heaven (9, 68'’. 77h 86”+; 10, 11+. 99®. 144+). The myth is most 
fully dealt with in RV. 4, 26 and 275°. In the Brahmanas it is Gayatrl, a 
mystical sacerdotal name of Agnis”, that carries off the Soma. In the RV. 
the eagle is constantly distinguished from Indra as bringing the Soma to him. 
There is only one passage (unconnected with this myth) in which Inclra seated 
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at the Soma offering is called an eagle (lo, gc/j. ‘Eagle of heaven’ is an 
epithet applied to Agni (7, 15“*: otherwise twice said of the Maruts), the term 
eagle is connected with Agni Vaidyuta or lightning (TB. 3, 10, 5' cp. 12,1^), 
and Agni is often called a bird in the RV. (p. 89). On this evidence Bloom- 
field, who subjects his predecessors’ interpretations of RV. 4, 27 to a search- 
ing criticism, with much plausibility explains the carrying off of Soma by 
the eagle as a mythological account of the simple phenomenon of the 
descent of lightning, darting from the cloud (i. e. the iron castle) and causing 
the fall of the ambrosial fluid Soma (i. e. the water of the cloud). At the 
same time he refers to a passage of the RV. (i, 93'’) in which the descent 
of fire and of Soma are mentioned together^”. A detail of the myth (pro- 
bably a mere embellishment added by the individual poet) is the trait that 
as the eagle carried away Soma, the archer KrsanuSj shot at him knocking 
out a feather (4, 273- cp. AB. 3, 25). This trait is related with greater 
detail in the Brrdimanas. Either a feather or a claw is here stated to have 
been shot off. Falling to the ground, it became a parnn (paldsa) or a 
salyaka tree. The tree hereby acquired a sjiecially sacred character in conne- 
xion with the rituals k 

Being the most important of herbs Soma is said to have been born as 
the lord of plants (9,114“), which are also said to have Soma as their king 55 
(9) 97’*“'’)- He receives the epithet vanaspati, ‘lord of the wood’ (i, gp; 
9,12?) and is said to have generated all plants (i, 91““). In the Erfilimanas 
plants are connected with Soma, being styled saumya (SB. 12, i, i“)5“. 
Irrespectively of his being lord of plants. Soma is often, like other leading 
gods, called a kings?. He is also a king of rivers (9, 89“), a king of the 
whole earth (9, 97^’*), a king or father of the gods (9, Sb’h 87“. lOQtj a king 
of gods and mortals (9,97“’'), and a king ofBrrihmans (VS. 9, 40; TS. 1,8“’; 
MS. 2, 65). I-Ie is of course often called a god; but in one passage he is 
described as ‘a god pressed for tlie gods’ (9,3'’'^). 

In the post-Vedic literature Soma is a regular name of the moon, which 
is regarded as being drunk up by the gods and so waning, till it is filled up 
again by the sun. In the Chandogqa Upanisad (5, 10“) the statement is 
found that the moon is king Soma, the food of the gods, and is drunk up 
by them53. Even in the Brrihmanas the identification of Soma with the moon 
is already a common-place 59. Thus the AB. (7,11) remarks that the moon 
is the Soma of the gods; the SB. (i, 6, 45), that king Soma, the food of 
the gods, is the moon; and in the Kati.sitaki Br. (7, 10; 4, 4) the sacrificial 
plant or juice is symbolical of the moon-god. The mythology of the Brah- 
manas already explains the phases of the moon as due to the gods and 
Fathers eating its substance, which consists of ambrosia*’". Soma, as the 
moon, is in the YV. also conceived as having the lunar asterisms, the daughters 
of Prajapati, fur his wives*’'. In the AV., moreover. Soma several times 
means the moon fy, 8i3--t; n, 6?, &c.). A large number of scholars agree 
that even in a few of the latest hymns of the RV. (in the first and tenth 
books) Soma is already identified with the moon*’”. Most of them, however, 
hold that Soma as a god is celebrated in tire Vedic hymns only as a per- 
sonification of the beverage, regarding his identification with the moon as 
merely a secondary mythological growth®^. The most important of the 
passages in which the identification is generally admitted, is that which de- 
scribes the wedding of Soma and the sun-maiden Surya (10, 85)®“*. Here 
Soma is spoken of as ‘in the lap of the stars’, (v.“), and it is said that no 
one eats of that Soma which the priests know and which is contrasted with 
that which they ciush (v. 3). The Soma nature of the moon being referred 
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to as a secret known to Brahmans only, shows that it cannot yet have been- 
a popular notion. The process by which the celestial Soma gradually coa- 
lesced with the moon is not difficult to understand. Soma is, on the one 
hand, continually thought of as celestial and bright, sometimes as dispelling 
darkness and swelling in the waters; on the other hand, it is very often 
called a ‘drop', indu ( 6 , 44^') “5. Comparison with the moon would there- 
fore easily suggest itself. Thus Soma in the bowls is said in one passage to 
appear like the moon in the waters IS, 71'’; cp. i, 105“); and in another. 
Soma being described as the drop (drapsa) which goes to the ocean, looking 
with the eye of a vulture (10,123'*), is generally admitted to allude to the moon. 

HiLLEiiRANDT, liowever, in his Vedische Mylhologie not only claims this 
identification for a number of other passages in the IdV., but asserts that in 
the whole of the ninth book Soma is the moon (p. 309) and nowhere the 
ordinary plant (p. 326), the ninth book in fact being a book of hymns to 
the moon°^. Soma, he maintains, means, in the earliest as well as the latest 
parts of the whole RA'., only the Soma plant or juice on the one hand, and, 
as a deity, only the moon on the oilier (pp. 274. 340. 450). According to 
his view, the moon is a receptacle of Soma or amrta and is the god whom 
the worshipper means when he presses the draught, which is part of the 
lunar ambrosia. Hillf.iir.\.ndt goes even further than this complete iden- 
tification of Soma and the moon in tlie RV. He also asserts that the moon- 
god as Soma forms the centre of Vedic belief and cult (p. 277), being the 
creator and ruler of the world much more than the sun fp. 313), while Indra 
is the most popular Vedic god only ne.vt to tlie moon^? (p. 315). 

In opposition to this hypothesis, it has been argued that, in the vast 
majority of the references to Soma in the RV., the character of the god as 
a personification of the plant and juice is clear and obvious. On the other 
hand, while the identification of Soma and the moon is perfectly clear in 
the later literature, there is in the whole of the RV. no single distinct and 
e.xplicit instance either of the identilicalion or of the conception that the 
moon is the food of the gods. It is only in passages where the brilliance 
of Soma, so constantly connected with the sun, is vaguely e.tpressed, that 
references to the moon can be found. At the same time it is possible that 
amid the chaotic details of the iiuagery of the Soma hymns, there may 
occasionally lurk a veiled identification of ambrosia and the moon. Here 
and there passages celebrating the luminous nature of Soma or referring to 
his swelling (dpydyaua), which affords a parallel to the sw^elling of the moon, 
may allude to such a notion. But on the whole, with the few late e.vcep- 
tions generally admitted, it appears to be certain that to the seers of the 
RV. the god Soma is a personification of the terrestrial plant and juice 
It is, moreover, hardly conceivable that all the Vedic commentators, in whose 
day Soma and the moon w'ere believed to be one, should not know' that 
Soma means the moon in the RV. also''’''. 

It is an undoubted fact that Soma, the Avestan Haoma, was already 
prepared and celebrated in the Indo-Iranian period. In the RV. Soma is 
described as growing on the mountains or a particular mountain; in the 
Avesta it is said to grow on a certain mountain. In the RV. Varuna places 
it on the rock; in the Avesta it is placed on the great mountain Haraiti by 
a skilful god. In the RV. it is brought by an eagle; in the Avesta it is 
distributed from its native mountain by certain auspicious birds. In both it 
is king of plants. In both it is a medicine which gives health, long life, and 
removes death. As Soma grows in the waters, so Haoma in the waters of 
Ardvi-sura?°. The pressing and offering of Soma was already an important 
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feature of Indo-Iranian worship. But while three daily pressings are referred 
to in the RV., only two are mentioned in the Avesta (Yasna lo, 2). In both 
it is stated that the stalks {amsu = asii) were pressed, that the juice was 
yellow and was mi.xed with milk (Yasna 10, 13). In both the celestial Soma 
is distinguished from the terrestrial, and the beverage from the god. In both 
the mythical home of Soma is heaven, whence it comes down to earth. In 
both the Soma draught (like the sacrificial fire) had already become a mighty 
god and is called a king. As Soma is vrtrakan, so Haoma is veretli 7 'aja 7 i 
and casts missiles {vadai'e = Vedic vadhat^. Both are light-winning (svarsd 
== hvaresa) and wise {sukratu — httkhratu). Both remove the machinations 
of the wicked, bestow victory over foes, and confer the celestial world. Both 
grant steeds and excellent children. The RV. and the Avesta even agree in 
the names of ancient preparers of Soma, Vivasvat and Trita Aptya on the 
one hand, and Y’lvanhvant, Athwj'a, and Thrita on the other^h The belief 
in an intoxicating divine beverage, the home of which was heaven, may be 
Indo-European. If so, it must have been regarded as a kind of hone}'-mead 
(Skt. mdd/ni, Gk. [xe'Ju, As. medii) brought down to earth from its guardian demon 
by an eagle (the Soma-bringing eagle of Indra agreeing u'ith the nectar-bring- 
ing eagle of Zeus and with the eagle which, as a metamorphosis of Odhin, 
carried off the meadj^h This mndhu or honey-mead, if Indo-European, was 
replaced in the Indo-Iranian period by Soma; but may have survived into 
the Vedic period, by amalgamating with Soma^j. 

Etymologically Sotna — Haoma means ‘pressed juice’, being derived from 
the root sii = Im, ‘to press’. 
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D. ABSTRACT GODS. 

§ 3S. Two Classes. — There are in the RV. two classes of deities 
whose nature is founded on abstraction. The one class consisting of the 
direct personfications of abstract notions such as ‘desire’ is rare, occurring 
only in the very latest hymns of the RV. and due to that growth of specu- 
lation which is so plainly traceable in the course of the Vedic age. The 
other and more numerous class comprises deities whose names primarily either 
denote an agent, in the form of a noun derived from a root with the suffix 
such as Dhatr, ‘Creator’, or designate some attribute, such as Prajapati, 
‘Lord of Creatures’. This class, judged by the evolution of the mythological 
creations of the Veda, does not represent direct abstractions, but appears in 
each case to be derived from an epithet applied to one or more deities and 
illustrating a particular aspect of acti\ it)' or character. Such epithets gradually 
becoming detached finally attained to an independent position. Thus Rohita, 
‘the Red One’ (whose female form is RohiniJ, originally an epithet of the 
sun, figures in the A\'. as a separate deity in the capacity of a Creator h 

A. Various Agent Gods. — The most important of the gods whose 
names denote an agent in is Savitr, who has already been treated 
among the solar deities (§ 1 5). Most of the others are of rare occurrence in 
the RV. Dhatr, found in a few passages as an appellative designating priests 
as ‘establishers’ of the sacrifice, occurs as the name of a deity about a dozen 
times and, with the e.xception of one indefinite mention in company vuth a 
number of other gods ( 7 ; 35 ^); tenth book. In one of these 

passages the name is an epithet of Iiidra (10, 1673) and in another of 
Visvakarman (10, 82-}. The frequent ascription of the action of establishing 
( y dha) the phenomena of the world to different gods, gradually led to the 
conception of a separate deity exercising this particular activity. Thus Dhatr 
generally has the independent character of a god who creates sun, moon, 
heaven, earth, and air (10, ipo^), and is lord of the world (10, 12S7). In a 
hymn to the Sun, Dhatr is invoked to grant a clear eye (10, 15S'). He is 
besought with Visiiu, Tvastr, Prajapati, to grant offspring (10, 184') and, by 
himself, to bestow length of days (10, 18’). Pie is also prayed to indefinitely 
with Visnu and Savitr (10, 181 or with IMatarisvan and DestrT (10, 85 ''b- 
In the Naighantuka (5, 5) Dhatr is enumerated among the gods of the middle 
region and by Yaska (Nir. 11, 10) e.xplained as the ‘ordainer of everything’. 
In the post-Vedic period, Dhatr is the Creator and Preserver of the world, 
being the equivalent of Prajapati or Brahma. The rare name Vidhatr, the 
‘Disposer’ is in two passages an epithet, beside Dhatr, once of Indra (10, 
1673) and once of Visvakarman (10,82^); but appears t\yice in enumerations 
of deities to have an independent character (6, 50'-; 9,8i5). Dhartr, ‘Supporter’, 
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frequently used (almost exclusively with the genitive of that which is supported) 
as an epithet of Indra and other gods, occurs once as an independent name 
along with Dhatr and other deities (7, 35-!). Similarly, Tratr, the Trotector’, 
mostly employed as an epithet of Agni or Indra and, in the plural, of the 
Adityas, occurs independently as ‘the Protector God’ in five passages along 
with other deities (i, 106'; 4, G 8, rS""; 10, 12S7). In Roth’s opinion, 

Savitr especially and also Bhaga are intended by this god’. A ‘Leader 
God’ (dei'a netr) is invoked two or three times in one hymn (5, 50) as a 
guide to prosperity in life. 

B. Tvastr. — The only deity bearing a name of this type, who besides 
Savitr is mentioned with any frequency, is Tvastr. His name occurs about 
65 times in the RV., pretty uniformly in the family books (though rarely in 
the seventh as well as the eighth), but relatuely oftenest in the first and 
tenth. No hymn is, howe\’er, devoted to his praise. 

No part of Tvastr’s physical form is mentioned except his arm or hand, 
it being characteristic of him to hold an iron axe in his hand (8, 29’). He 
is once described as yoking his two steeds to his chariot and shining greatly 
(6, 47'^). Tva.str is beautiful-armed {siigabhasti-. 6 , 49^), or beautiful-handed 
(supdni-. predominantly applied to liim and Savitr). 

He is a skilful workman (i, 85-; 3, 54'-), producing various objects 
showing the skill of an artificer. He is in fact the most skilful of workmen, 
versed in crafty contrivances (to, 53“). He is several times said (5, 31+ &c.) 
to have fashioned ( Y taks) the bolt of Indra. He also sharpens the iron axe 
of Brahmanaspati (to, 53'-*). He formed a new cup (i, 20“) which contained 
the food of the asiira (r,iioj) or the beverage of the gods (i, 161=; 3i 35=)- 
He thus possesses vessels out of which the gods drink (to, 53"). The AV. 
(9, 45- '') describes him as an old man bearing a bowl of wealth, a cup full 
of Soma. From Tva5tr the swift horse was produced (VS. 29, 9), and he 
gives speed to the horse (.W. 6, 92'). 

The RV. further states that Tvastr adorned all beings with form (to, 
iio5). He developes the germ in the womb and is the shaper of all forms, 
human and animal (i,iS85; 8,91°; 10, 184')- Similar statements are frequently 
made in later Vedic texts (AV. 2, 26', Ac.), where he is characteristically a 
creator of forms (SB. ii, 4, 3^; TB. 1, 4. YY- himself is called omniform 
ipisvarupd) oftener than any other deity in the RV. As fashioner of living 
forms, he is frequently described as presiding over generation and bestowing 
offspring (3, 4? &c.). Thus he is said to have fashioned husband and wife 
for each other from the womb (10, lo-; AV. 6, yS-ij. He has produced and 
nourishes a great variety of creatures (3, 5S‘5)- Beasts belong to Tvastr (SB. 
3) 3'‘- 8, 3”). He is indeed a universal father, for he produced the whole 

world (VS. 29, 9). 

He is also the ancestor of the human race in so far as his daughter 
Saranyu, wife of Vivasvat, becomes the mother of the primeval twins Yama 
and YamT (10, ly'- cp. 5, 42^'). Vayu is once said to be his son-in-law 
(8, 26^'). Tvastr begot Brhaspati (2, 23'/)- Agni produced by the ten fingers, 
is the oftspring of Tvastr (i, 95G, who, along with Heaven and Earth, the 
Waters, and the Bhrgus, generated him (10, 2 7. qfis). It is to be inferred 
that Tvastr was also the father of Indra (p. 57). Tvastf is especially a guardian 
of Soma, which is called ‘the mead of Tva.str’ (i, 117“^). .It is in his house 
that Indra drinks Soma and presumately steals it, even slaying his father in 
order to obtain it (p. 57). The ‘omniform’ Tvastr has a son named ViWarupa 
(the Omniform), who is a guardian of cows. The hostility of Indra is directed 
against the son in order to win these cows, just as against the father in 
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order to gain possession of the Soma. Even Tvastr himself is said to tremble 
with fear at the wrath of Inclra (i, So'-i) and is represented as inferior to 
Indra, inasmuch as not even he was able to perform a feat done by Indra 
(10, 49'°). The TS. (2, 4, 12’) tells a story of how Tva.str, whose son had 
been slain by Indra, refused to allow the latter to assist at his Soma sacri- 
fice, but Indra came and drank off the Soma by force. The Brahmanas often 
relate a similar tale (SB. r, 6, 3'^, &c.). 

Probably because of his creative agency in the womb‘>, Tvastr is closely 
allied with celestial females {gnah, jayiayah) or the wives of the gods, who 
are his most frequent attendants (i, 22'’&c.)5. Tvastr is chiefly mentioned 
with gods of cognate activity, Pusan, Savitr, Dhatr, Prajapati. ‘Savitr’ is indeed 
an attribute of Tvastr in two passages (3, 10, io5) in which occurs the 

identical collocation devas tvas/d savitd visvarupah'^ , ‘god Tvastr, the omni- 
form vivifier’, and in both of which the generative or creative faculty of the 
deity is referred to. In the Kausika Sutra, Ts’astr is identified with Savitr 
and Prajapati 7 , and in the Markandeya Purana, with Visvakannan and 
Prajapati. In the later mythology Tvastr is one of the twelve Adityas 
and in the Mahabharata and the Bhagavata Puiana is once or twice a form 
of the sun. 

The RV. adds a few rather indefinite traits, v\hich throw no light on 
Tva.str’s character. Pie is said to be the first (i, 13’°) or the first-born 
xagraja) and one who goes before (9,5'’). As a companion of the Angirases 
he knows the region of the gods (10, yo®), goes to the place of the gods 
(2, i'’) between heaven and earth (MS. 4, 14'’). Pie is a bestower of blessings 
and is possessed of e.vcellent wealth (10, 70'’. 92"). He is supplicated to 
grant riches to his worshippers and to delight in their hymns (7, 34^“’). 
Tvastr also confers long life (10, -AV. 6, 78^- 

The word is deri\’ed from a rare root tvaks, of which only one verbal 
form, besides some nominal derivatives, occurs in the RV., and the cognate 
of which, thwaks, is found in the ..Vvesta. It appears to be identical in 
meaning with the common root taks. which is used with the name of Tvastr 
in referring to the fashioning of Indra’s bolt. The meaning therefore appears 
to be the ‘I'ashioner or ‘Artificer’. 

Tvastr is one of the obscurest members of the Vedic pantheon®. The 
obscurity of the conception is explained by KivncG as due to Tvastr, like 
Trita and others, having belonged to an earlier race of gods who were ousted 
by later ones; while Hilbebrandt thinks Tvastr was derived from a mythical 
cycle outside the range of the Vedic tribes. Different explanations have been 
offered of Tvaslr’s original nature. Owing to Tvastr being called Savitr, 
A. Kuhn^“ thought that he meant the sun, but seems later” to have with- 
drawn this view. Ludwig” regards him as a god of the year, while Oldex- 
EERG believes him to be a pure abstraction expressing a definite characteristic 
activity 'a Hillebr.andt holds Kuhn’s earlier view that Tvastr represents the 
sun, to be probable’*. Hardy also considers him a solar deity’s. It does 
nor indeed seem unlikely that this god, in a period anterior to the RV., 
represented the creative aspect of the sun’s nature. If such was the case the 
Rigvedic poets themselves were only very dimly conscious of it. The name, 
itself would have encouraged the growth of mythical accretions illustrative 
of creative skill, ' the desire to supply the pantheon with a regular divine 
artificer being natural enough. Much in the same way it was supplied with 
a divine priest in the person of Brhaspati. 

The cup of Tvastr has been explained as the ‘bowl df the year’ or the 
nocturnal sky. But neither of these could well have been conceived as full 
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of Soma and drunk by the gods. Hillebrandt’s interpretation of it as the 
moon is more plausible (cp. p. 133). 

I OSr. 5, 395—6; V. HE-Nry, Les Hymnes Roliitas, P.aris 1891; Bloomfield, 
AJP. 12, 429—44; HRI. 209, n. 1. — 2 Roth, PW.; cp. GW.; WC. 9— 10. — aCp. 
PW. s. V. ivastr. — 4 ibid. — 5 OST. 5, 229. — b Roth, Xir. Erl. 144. - • 7 Weber, 
Omina und Portenta 391 — 2. — ^ GGtf. 113 — 6. — 9 KRV. note 131. — m KZ. 
I, 448. — KHF. 109. — '2 lRV. 3, 333 — 5 - — 233 - — ’+ HVM. i, 

517, — 15 HVBP. 30 — I. 

ZDMG. I, 522; Geiger, Ostiranisclie Kultur 304; BRI. 22; BRV. 3, 38—64; 
HVM. I, 513—35; IF. 1, S; Ehm, Yaraa 4—16; Oldenberg, SEE. 46, 4l6f. 24S. 

§ 39. Visvakarman, Prajapati. — A few other abstract deities originating 
in compound epithets and all representing the supreme god who was being 
evolved at the end of the Rigvedic period, are found in the RV. As the 
name of a god Visvakarman occurs only five times in the RV. and always 
in the tenth book. Two whole hymns (lo, 8i. 82) are dedicated to his praise. 
The word also occurs as an attribute once (8, S7-) of Indra and once (10, 
170+) of the Sun as the 'all-creating’. It is not uncommon as an adjective 
in the later Vedas, where it also appears as an attribute of Prajapati (VS. 
12, 6r). The two hymns of the R^'. describe Visvakarman thus. He is all- 
seeing, having eyes, as well as a face, arms, and feet, on every .side. (In 
this the Brahma of later raytholog)', who is four-faced and four-armed, resembles 
him.) He is also provided with wings. He is a seer, a priest, our father. Pie 
is a lord of speech (z'dcas pati]^ swift as thought, beneficent, the source of 
all prosperity. He knows all places and beings, and he alone gives their 
names to the gods. He is wise and energetic, the iiighest apparition {paramd 
samdrk). He is an establisher Uihdtr\ and a disposer ividhdtr), having pro- 
duced the earth and disclosed tlie sky. It seems likely that the word was 
at first attached as an epithet chiefly to the sun-god, but in the later Rigvedic 
period became one of the almost synonymous names given to the one god 
(10, 8 1 -I) the conception of whom was then being tentatively evolved, and 
who as Visvakarman was, owing to tlie name, mainly thought of in his archi- 
techtonic aspect'. Visyakarmau in the Brrihmanas is e.vpressly identified with 
the creator Prajapati (SB. 8, 2, i'®. 3'’>, cp. All. 4, 22). In post-Vedic times 
he was conceived as the artificer of the gods. 

Prajapati occurs in one passage of the RV. (4, 53^) as an epithet of 
Savitr, who is spoken of as a supporter of heaven and prajapati of the 
world’’, and in another, as an epithet of Soma compared with Tvastr and 
Indra (g, s^j. Otherwise the word is found four times as the name of a 
distinct deity, always in the tenth book. The god Prajapati is invoked (10, 
to bestow abundant offspring {prajdin), is besought, along with Visnu, 
Tvastr, and Dhatr, to grant offspring (10, 1S4'), and is spoken of as making 
cows prolific (10, i 6 gj. As a protector of generation and living beings 
Prajapati is also often invoked in the AV .3 In the one hymn devoted to 
his praise in the RV. (ro, i2tj, he is invoked by this name only in the last 
verse. In this hymn he is celebrated as the creator of heaven and earth, 
of the waters and of all that lives; who was born (/dta) as the one lord 
(paii) of all that is, the one king of all that breathes and moves, the one 
god above the gods; whose ordinances all beings and the gods follow; who 
established heaven and earth; who traverses space in the atmosphere; who 
embraces with his arms the whole world and all creatures. Here Prajapati is 
clearly the name of the supreme god. Though only mentioned once in the 
RV. in this sense, he is commonly in the AV. and VS., and regularly in the 
Brahmanas, recognized as the chief god. He is the father of the gods, (SB. 
II, 1, 6''^; TB. 8, I, 3‘> cSrc.), having existed alone in the beginning (SB. 2 
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2, 4'). He created the Asuras as well (TB. 2, 2, 23)'i. He is also described 
as the first sacrificer (SB. 2, 4, 4'; 6, 2, 3'h Iw the Sutras Prajapati is identi- 
fied with Brahma, (AGS. 3, 4, &c.). In the place of this chief god of the 
later Vedic theology, the philosophy of the Upanisads put the impersonal 
Brahma, the universal soul or the Absolute. 

A myth is told in the iMS. (4, 2'^) of Prajapati being enamoured of his 
daughter Usas. She transformed heiself into a gazelle; whereupon he trans- 
formed himself into the corresponding male. Rudra incensed at this aimed 
his arrow at him, when Prajapati promised to make him lord of beasts if he 
did not shoot (cp. RV. io,_6i7)- The story is several times referred to in 
the Brahmanas (AB. 3, 33; SB. i, 7, 4^; PB. 8, 2"'jS. The basis of this myth 
seem to be two passages of the RV. (i, 10. 6i5^?) in which the incest 

of a father (who seems to be Dyaus) with hi.s daughter (here apparently the 
Earth) is referred to and an archer is mentioned". 

In the refrain of the first nine verses of RV. 10, 12 1 the supreme god 
is referred to as unknown by the interrogative pronoun Ka, Who? The answer 
given in the tenth verse, is that Prajapati alone embraces all beings. This 
later led to the employment of Ka not only as an epithet of Prajapati (AB. 

3, 22^), but as a name, used by itself, of the supreme god (i\IS. 3, 123). In 
the TS. (i, 7, 6") Ka is e.xpressly identified with Prajapati 7. 

In the first verse of RV. 10, 12 1 the supreme god is referred to as 
Hiraijyagarbha, the ‘Germ of Gold’, the one lord of what e.xists. This is 
the only occurrence of the name in the RV,, but it is mentioned several 
times in the AV. and the literature of the Brrdimana period (cp. p. 13). 
Hiranyagarbha is also alluded to in a passage of the AV. (4, 2®) where it is 
stated that the waters produced an embryo, which as it was being born, was 
enveloped in a golden covering. In the TS. (5, 5, 1“) Hiranyagarbha is e-ic- 
pressly identified with Prajapati. In the later literature he is chiefly a desig- 
nation of the personal Brahma'*. 

I OST. 4, 5— It; 5, 354—5; WC. So— 5; SPH. 33—40.— 2 Cp. Bloomfu-.ld, 

.-VJP. 14, 493. — 3 See P\V. s. v. prajapati. — 4 Cp. OST. 5, 80 — 1. — 5 ASL. 529; 

OiST. 4, 45; SBE. 12, 284, n. i; Dr.LURCcR, Fali. 24; WVB. 1894, p. 34; Geld.nlr, 

K.iW. 21. — " Cp. BR 5 '. 2, 109 f.; Oldi.mieri:, .SB!'.. 46, 78 f. — 7 SPH. 27, 11.2; 

.-V.SL. 433; IS. 2, 94; SBE. 12, S. — 4 -VSr.. 569 f.; OGR. 295; OST. 4, 15-18; 

5 j 352. 355; WC. 50— I; IIV 5 I. I, 380, n. l; HR!. 14I— 2; Geld.nek, 1 . c. 

§ 40. Manyu, Sraddha &:c. — We have yet to deal with the deifica-, 
tions of abstract nouns. iManyu, Wrath, a personification suggested chiefly 
by the fierce anger of Indra, is invoked in two hymns of the RV. (10, 83. 
84). He is of irresistible might and self-existent. He glows like fire, is a 
god, who is Indra, Varuna, Jatavedas. He slays Vrtra, is accompanied by 
the Maruts, grants victory like Indra, and bestows wealth. United with 
Tap as, Ardour, he protects his adorers and slays their, foes. One short 
hymn of the RV. (10, 151) is devoted to the praise of Sraddha, Faith k 
She is said to be invoked morning, noon, and night. Through Faith fire is 
kindled and ghee offered. Through Faith wealth is obtained. In the Brahmanas 
Sraddha is the daughter of the Sun (SB. 12,7.3”) or of Prajapati (TB.^2, 3, 
10'). Her relationships are still further worked out iu the Epics and Puranas. 
Anumati, Favour (of tire gods), occurs twice as a personification in the 
RV. She is besought to be gracious and let her worshippers long see the 
sun (10, 59®) and her protection is referred to (10, 167")- In Ihs -A-V. and 
VS. she becomes a goddess of love and presides over propagation. The 
later ritual connected her with the moon, regarding her^as representing the 
day before full-moon k Aramati, Devotion, Piety, is occasionally personified 
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in the RV. The name has a counterpart in the Avestic Annaiti, a genius of 
earth as well as wisdom 3 , but the personification can hardly go back to the 
Indo-Iranian period. Sunrta, Bounty', appears to be personified as a goddess 
two or three times in the RAh (i, 40'; 10, 141"). Asuniti, Spirit-life, is 
personified in one passage of the RV. (ro, being besought to prolong 

life and grant strength and nourishment-'. Nirrti, Decease, Dissolution, appears 
about twelve times in the RAh as a personification presiding over death. 

Other personifications appear for the first time in the later A'edas. Kama, 
Desire, is deified in the AV. (9, 2; 19, 52). Plere he is not, as in post-A'edic 
literature, a god of love, but a deity ho fulfils all desires. His arrows, with 
which he pierces hearts, are already referred to (AV. 3, 25'). He is described 
as the first who was born (AAA 9, 2'"). The oiigin of the conception is most 
probably to be traced to the Mwa ‘desire’, which in a cosmogonic hymn 
(p. 13) of the RV. (10, 129'), is called ‘the first seed of mind’“. Kala, 
Time, is personified as a cosmogonic force in the AAA (19, 53. 54) and 
Skambha, Support, an abstraction postulated by the speculation of the AA^. 
to uphold the universe created by' Prajapati, comes to be praised as the All- 
god (AV. 10, 8“)®. Prana, Breath, is also deified and identified with Praja- 
pati (AV. 11,4'^ &c.) 5 . Other personified abstractions of a like nature are 
to be found in the AAA'“ Sri as a personification of Beauty or I’m tune 
first appears in the SB. (ii, 4, 3')". 

I Cp. Oldenberg, ZDMG. 50,450!. — 2 ZDMO. 7. 60S; I.S. 5, 229. — 3 ZDMG. 7, 
519; 8, 770; 9, 690—2; Sr..\l’. 151. 200—3; IDlll’- 91; HRI. 136. — 4 Oldev- 
BERG, ZDMG. 50, 440. — S But cp. Mil., JRA.S. 2, 460, n. 2. — “ Veber, IS. 5, 
224; 17, 290; ZDMG. 14, 269; OST. 5, 402; Sl’H. 76—7. — 7 Sl’II. 7S— S2; 
HVBP. SS. — 8 SPII. 50-9; IIRI. 209. — n .SPII. 35. — 1“ SPII. 14 - — ” GGH. 4. 

S 41. Aditi. — There is one deity who, if rightly interpreted as the 
personification of a pure abstraction, like those treated in the preceding 
paragraph, occupies an anomalous position in the RAA For the name is not 
limited to the latest portion, but occurs throughout the collection. This would 
be accounted for by the peculiar manner in which the personification came 
about, supposing the explanation offered below to be correct. Otherwise this 
deity would have to be classed with abstractions of the epithet type (§ 39). 

The goddess Aditi is not the subject of any separate hymn, but is often 
incidentally celebrated in the RA’., her name occurring nearly eighty times. 
Very rarely mentioned alone (8, 19^'), she is constantly invoked with her 
sons, the Adityas. 

She has no definite physical features. She is often called a goddess 
(devi), who is sometimes styled anarra, ‘intact’ (2, 40'’; 7, got). She is widely 
expanded (5, 46®), extensive, a mistress of wide stalls (8, fiy'T- She is bright 
and luminous, a supporter of creatures (i, 1365-. otherwise said of Mitra- 
Varuna only), and belongs to all men (7, to'; also said of Heaven and Earth). 
She is invoked at morning, noon, and sunset (5, 69^) A 

Aditi is the mother of Mitra andA'anina (8, 258; 10, 368. 132^) as well as of 
Aryaman (8, 47^). Hence she is called the mother of kings (2, 27', cp. v. '), 
of excellent sons (3,4“), of powerful sons (8,36"), of heroic sons (.AAA 3, 8'; 
II, i”), or of eight sons (10, 728; AAA 8, 9^'). She is once said to be the 
mother of the Rudras, being the daughter of the A'asus and (strange to say) 
sister of the Adityas (8, po's), and the AV. (6, 4‘) mentions her brothers as 
well as her sons. In another passage of the AV. (7, 6^ = VS. 21, 5) she is 
invoked as the great mother of the devout, the mistress of rta^ strong in 
might, undecaying, widely extended, protecting, skilfully guiding. Such passages 
and the constant invocation of Aditi along with the Adityas, her sons, show 
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that her motherhood is an essential and characteristic trait. Her epithet 
J)astya, housewife (4, 55^; 8, 27SJ may possibly also allude to her mother- 
hood. In the Epic and Puranic mythology Aditi is the daughter of Daksa 
and mother of the gods in general, and e.\pressly of Vivasvat, the Sun, and 
of Visnu in his dwarf incarnation. She is said to be the wife of Vi.suu in 
VS. (29, 60 = TS. 7, p'-tj. 

Aditi is several times spoken of as protecting from distress {a/nhas), and 
she is said to grant complete welfare or safety (10, 100; i, 94 ‘ 5 ), but she is 
more frequently invoked to release fro.ir guilt or sin. Thus Vanina (1,24*5), ■ 

Agni (4, 125), and Savitr (5, 82"), are besought to free from guilt against 
Aditi. Aditi, Mitra, and Varuna are implored to forgive sin (2. 27*5), Aditi 
and Aryaman, to loosen (the bonds of) sin (7, 93'j. Worshippers beseech 
Aditi to make them sinless (1,162*-); praying that by fulfilling her ordinances 
they may be without sin towards Varuna (7, S;') and that evildoers may be cut 
off from Aditi (10, 87’®). Hence though other gods, Agni (3, 54*°), Savitr 
(4, 545), Sun, Dawn, Heaven and Earth (10, 35*- 5 ) are petitioned to pardon 
sin, the notion of releasing from it is much more closely connected with 
Aditi and her son Varuna, whose fetters that bind sinners are characteristic, 
and who unties sin like a rope and removes it (p. 26). 

This notion is nearly allied to the etymolog}’ of the name. The w'ord 
adi/i is primarily a noun meaning 'unbinding’, ‘bondles^ness’, from di-ti ‘binding’ 

(= Gk. oi-ei-c), derived from the root da, ‘to bind’. The past passive parti- 
ciple of this verb is employed to describe .Sunahsepa ‘bound’ (di-td) to the 
stake (5, 2^), Hence as a goddess Aditi is naturally invoked to release her 
worshippers like a tied {liaddhd) thief (8, 67'*). The original unpersonified 
meaning of ‘freedom’ seems to survive in a few passages of the RV. Thus 
a worshipper e.\claims, ‘who gives us back to great aditi, that I ma)’ see 
father and mother’? (i, 24*). The Adit)as are besought (7, 51') to ‘place 
the offering in guiltlessness {andgastve) and freedom (adititve)' . The poet 
perhaps means the same thing when he prays to Heaven and Earth for ‘the 
secure and unlimited gift of aditi' (i, iS5>_). The word aditi also occurs 
several times in the adjectival sense of ‘boundless’. It is thus used as an 
attribute twice of Dyaus (5, 59®; 10, 635) and more frequently of Agni (1,94*5; 

4, 1*“; 7, pt; S, 19*5). 

The indefiniteness of the name woul 1 easily have lent itself to mystical 
identifications, and the conception was naturalls affected by the theogonic and 
cosmogonic speculations found in the more recent portions of the RV. Thus 
the gods are said to have been bom from Aditi. the Wateis, and Earth (10, 
63*; cp. p. 14). In the verse immediateh following, the ‘boundless’ Sky (dyaur 
aditi), their mother, is said to supply the gods with honied milk. Here there- 
fore she appears to be identified with the sky-. Elsewhere (1,729; AV.i3,i55) 
Aditi seems to Ire identified with the Earth, and this identification is frequent 
in the TS. and SB. In the Naighantuka the name is given as a synonym of 
earth, and, in the dual, of Hearen and Earth 5 . In many passages of the 
RV., however, she is distinguished from Heaven and Earth by being mentioned 
separately along with them (10, 63*‘’&c.) h In another passage (1,89*’) Aditi ) 
represents a personification of Universal Nature; ‘Aditi is the sky; Aditi is ^ 
the air; Aditi is the mother, and father, and son; Aditi is all the gods and j 
the five tribes; Aditi is whatever has been born; Aditi is whatever shall be / 
born’ (p. 16; cp. Katha Up. 4, 7). 

Though according to the older mythology of the RV. Aditi is the mother 
of Daksa as an Aditya (2, 27*), she is in a cosmogonic hymn (10, 725- 5) 
said to be his daughter as well as his mother by the reciprocal generation 
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which is a notion not unfamiliar to the RV. (p.12; cp. 10,905). In two other 
hymns of the tenth book (5L 645) these deities are connected in such a 
way that Aditi can scarcely be the mother of Daksa, but seems rather to be 
subordinate to him. Though Aditi is the mother of some of the leading 
deities, she pla\'s an inferior part in a few other passages also. Thus she 
celebrates, along with her sons Varuna, Mitra, Aryaman, the praises of Savitr 
(7, 38'*) and is said to have produced a hymn for Indra (8, 12'+, cp. 5, 315). 

Probably as the mother of the luminous Adityas, Aditi is sometimes 
connected with light. She is asked for light (4, 25', cp. 10, 363), her im- 
perishable light is celebrated (7, 82'"), and Dawn is called the face of Aditi 
(i, 11359). Occasionally Aditi is referred to in general terms which might 
apply to other deities. Thus she is implored to protect or bless her wor- 
shippers, their children, and their cattle (8, iS^"- i, 43^]. She is prayed to 
for wealth (7, 4o^j, her pure, intact, celestial, imperishable gifts are suppli- 
cated (i, 1853), and the large blessings bestowed by the Maruts are com- 
pared with the beneficent deeds of Aditi (1, i66‘-). 

In some passages of the RV. (i, 1533; 8, lo, ii* &c.) as well as 

in later Vedic texts (VS. 13, 43. 49), Aditi is spoken of as a cow, and, in 
the ritual, a ceremonial cow is commonly addressed as Aditi’. Terrestrial 
Soma is compared to the milk of Aditi (9, pfi'S); and milk only can be 
meant'' by the daughter of Aditi who yields to Soma as he flows to the vat 
(9, 693). There may be a similar allusion when priests with their ten fingers 
are said to purify Soma on the lap of Aditi (9. 26'. 71 3 ). 

A review of the evidence indicates that Aditi has two and only two 
prominent characteristics. The first is her motherhood. She is the mother 
of a group of gods whose name represents a metronymic formation from hers. 
Her second main characteristic, in conformity with the etymological meaning 
of the name, is her power of releasing from the bonds of physical suffering 
and moral guilt, hlystical speculation on the name would lead to her being 
styled a cow, as representing boundless plenty, or to her being identified with 
the boundless earth, heaven, or universe. But how are w'e to account for so 
early a personification of such an abstract idea, and in particular for Aditi 
becoming the mother of the Adityas? Bergaigxe? thinks the transition to A.diti’s 
motherhood is to be found in such an expression as dyaur aditiJi, the ‘bound- 
less sky’, the mother w'ho supplies the gods with milk (10, 63’). According 
to this view, the rare and secondary adjectival meaning ‘boundless’ would have 
developed from being an epithet of the sky, otherwise characteristically regarded 
as a father, into an independent female deity. Nor does this explanation 
seem to account satisfactorily for the conception of Aditi releasing from 
bondage. Another explanation is possible. The expression aditeh putrdh, 
sons of Aditi, several times applied to the Adityas in the RV., may in the 
pre-Vedic period have simply meant ‘sons of freedom’ (like sahasah putrah, 
‘son of strength’: p. 12) as describing a prominent quality of Varuna and 
cognate gods. Such an expression ^ would easily lead to the personification 
of Aditi as a mother. Similarly^ SavasT was evolved as a name of Indra’s 
mother in the RV. itself from his epithet ‘Son of Might’ {s'avasa/r. p. 12) 
and Indra’s epithet saeJpati, ‘lord of might’, later led to saa being personi- 
fied as the wife of that god, the compound being interpreted as ‘husband of 
Saci’. The formation of a metronymic Aditya, son of Aditi, would tend to 
the limitation of the group comprising her sons. The deified personification 
would naturally retain a connexion with the original meaning of existence 
free from all fetters^ but would assume a few additional fluctuating attributes, 
such as brightness, from the Adityas. As mother of some of the leading gods 
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or of the gods in general, she might occasionally be identified with Heaven 
and Earth, the universal parents, and the meaning of the word would en- 
courage cosmogonic speculations. Thus Aditi, an entirely Indian goddess, is 
historically younger than some at least of her sons. 

The opinion that Aditi is a personification of the idea of ‘freedom from 
bondage' is favoured by Wai.lis^ and Oldenberg'^. Ma.x Muller thinks 
that Aditi, an ancient god or goddess, is the earliest name invented to ex- 
press the infinite as visible to the naked eye, the endless e.xpanse beyond 
the earth, the clouds, and the sky. Roth at first ” interpreted Aditi to mean 
‘inviolability, imperishableness’, denoting as a jiersonification the goddess of 
eternity. Later he e.vplained her as ‘eternity’, the principle which sustains 
the Adityas, or imijerishable celestial light'^k He regards her not as a definite 
but only an incipient personification. In the St. Petersburg Dictionary, how- 
ever, he explains .\diti as a personification of the boundlessness of heaven 
as opposed to the finite earth. PisCHEL, on the other hand believes Aditi re- 
presents the earth ‘h This is also Hardv’s opinion C olinet considers 
Aditi the female counterpart of Dyaus's. The Xaighantuka gives aditi as a 
synonym of prthivi (earth), vac (speech), go (cow), and, in the dual, of dyava- 
prthivt (heaven and earth). Yaska defines Aditi as ‘the mighty mother of 
tire gods’, and following the Naighantuka (5,5) locates her in the atmospheric 
region, while the Adityas are assigned to the celestial, and ^'arllna to both 

I O.ST. 5, 36, note CS. — = Op. cit. 5, 39, note 73. — 3 According to 13 RV. 
3, 90, Aditi in 4, 55 O) = 7, 62 r-'' is .synonymous with dyttvriprthivr. — 4 References 
in OST. 5, 4of. — 3 ORV. 206 cp. 72. — tr Otherwise 1 !RV. 3, 94. — 7 BRV. 3, 
go. — S WC. 45 f. — 9 ORV. 204—7 cjr. SEE. 46, 329. — 10 Vedic Hymns, SEE. 
32, 241; cp. LSL. 2, 619; I-Ioi'KlN?, J.VOS. 17, 91. — '■ Mruktn, Itrl. 150— I. — 
12 ZDMG. 6, 6Sf, ; so also KRV. 59, Hilli-.i;r \miT, -Vditi p. 20. — rs PV.S. 2, S6. 
— r+ fiVBI'. <).p — 15 Trans, of the 91I1 Or. Congress i, 396— 410. — 10 Roth on 


Nir. 10, 4. 

Eenekv, Hymneir des Sftinaveda 2tS (= Unteilbarheit'l ; OST. 1,26; 5 > 35 — 53 ' 
55; BRV. 3,88 — 98; Hili.f.ijrandt, Ueber die Gottin Aditi, Breslau 1S76: ERL 19; 
D.tRMF.S'i'ET'Lii, Orniazd p. 82; Coi.i.M.T’, Etude sur le mot Aditi, Museon 12, Si — go; 
Roth, IS. 14, 392—3; Ei.oo.\ii.ti;ld, .''.DMG. 48, 552, note l; URL 72—3. 


§ 42. Diti. — The name of Dili occurs only three times in the RV., 
twice along with (hat of .Lditi. Mitra and L'aruna are said to behold from 
their car Aditi and Diti (5, 62''’). Sayana here explains the two as the in- 
divisible earth and lire separate creatures on it, Roth^ as ‘the eternal and 
the perishable’, and iMuiR^ as ‘the entire aggregate of visible nature. In a 
second passage (4, 2“), Agni L besought to grant diti and preserve from 
aditi. Here Sayana interprets the two words as 'liberal giver’ and ‘illiberal 
giver’, Roth as ‘wealth’ and ‘penury’. Pergaignej takes the words to de- 
signate the goddesses of the previous passage; but it is more likely that they 
are here quite different words, derived from dd, ‘to give’, and thus meaning 
‘giving’ and ‘non-giving’. This view seems to be favoured by both the con- 
text and the order in which the words occur. In the third passage (7, 15’“) 
Diti is mentioned without Aditi, but along with Agni, Savitr, and Lhaga, being 
said to give {da) what is desirable (vdryam). Diti is named along with Aditi 
as a goddess in the later Samhitas also (VS. 18, 22; AV. 15, i8i; _i6, 60 - 
Her sons are mentioned in AV. 7, 7’. These are the Daityas, who in post- 
Vedic mythology are the enemies of the gods, ihe name of Diti as a 
goddess seems to be merely an antithesis to that of Aditi'*, formed from the 
latter to express a positive sense, as sura, ‘god’, was later (by false etymo- 
logy) evolved from asura, ‘demon’. 

I ZDMG. 6, 71. — 2 OST. 5, 42. — 3 BRV. 3, 97 - ~> '* MV., SEE. 32, 256; 
cp. AVC. 46. 
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E. GODDESSES. 

§ 43. Goddesses. ■ — Goddesses occupy a very subordinate position in 
Vedic belief and tvorship. They play hardly any part as rulers of the world. 
The only one of any importance is Usa,s, who judged by the statistical stan- 
dard ranks as a deity of the third class (p. 20). Tut, unlike nearly all the 
gods, she received no share in the Soma offering'. Next to her comes Sa- 
rasvafi (§ 33), who, however, only ranks with the lowest class of deities. A 
few other goddesses are praised in one hymn each. Prthivi, hardly sepa- 
rable from Dyaus, is praised in one short hymn of three stanzas (§ 34). 
Ratri, Night, is also invoked in one hymn (10, 127). Like her sister Dawn, 
she is called the daughter of Heaven. She is not conceived as the dark, 
but as the bright starlit night. She shines mairifoldly with her eyes. Decked 
with all splendour, she fills the valle)s and heights, driving away the darkness 
with light. At her approach men return home like birds to their nests. 
She is invoked to keep away the wolf and the thief, guiding her worshippers 
to safety. Night probably became a goddess by way of antithesis to Dawn, 
with whom she is invoked in several verses as a dual divinity' (pp. 48. 129). 
Vac, personified Speech, is celebrated in one hymn (lo, 125 cp. 711, in 
which she describes herself She accompanies all the gods and supports 
Miti'a-Varuiia, Indra-Agni, and the Asvins. She bends Rudra’s bow against 
the unbeliever. Her place is in the waters, the sea. She encompasses all 
beings. In another passage (8, 89''- ”) she is called queen of the gods and 
divine k In the Naighantuka (5, 5) Vfic is enumerated among the- deities 
of the atmosphere; and thunder, or madhyainika vac, ‘the voice of the middle 
region’, in the terminology of the commenlatois (Nir. ii, 27), may have 
been the starting point of the personification. A legend abo^t Vac frequently 
referred to in the Trahmanas is that of Soma being bought back from the 
Gandharvas at the price of Vac transformed into a woman (AT. i, 27). 
Puramdhi, -whose name occurs about nine times in the RV., is goddess of 
Plenty-*. She is nearly always mentioned with Thaga^, trvo or three times 
also with Pusan and Savitr, and once with Adsnu and Agni. Parendi, com- 
monly regarded as identical with Puramdhi, is generally considered a goddess 
of riches and abundance (cp. ADst 8, 38) in the Avesta^. Hillebrandt, 
however, thinks Puiamdhi is a goddess of Acti\ityL Another goddess of 
abundance is Dhi.sana, mentioned nearly a dozen times in the RA'®. 11 a, 

Nourishment, is the personification (mentioned less than a dozen times in the 
RA^.) of the offering of milk and butter, thus representing plenty derived 
from the cow. Hence Itla is in the Erfilimanas frequently connected with, 
though never an actual name of, the cow; and in the Naighantuka (2, ii) 
it occurs as one of the sinonyms of cow. Owing to the nature of the 
offering 11a is called butter-handed (7, 16®) and butter-footed (10, 70®). As 
a personification she generally appears in the AprT hymns, in which she 
usually forms a triad with Sarasvatl and Main or Bharatl**. It is doubtful 
whether the literal or the personified sense is intended by the phrase ildyds 
J>adc, ‘in the place of nourishment’ (i. e. of the sacrificial fire). Agni is once 
called the son of Ila, dearly in allusion to the place of his production 
(3) 299- '°). Pururavas is also said to be her son (10, 95'®). She is once 
called the mother of the herd {yfitlid) and connected with UrvaS (5, 41 *5). 
She is once mentioned with Dadhikravan and the Asvins in reference to the 
morning sacrifice (7, 44'). In the SB. she is called the daughter of Manu 

(i, 8, i“; II, 5, 35) as well as of Mitra-Varuna (i, 8, I'L' ^ 4 > 9; 4“'; ASS. i, 70- 
The name of the goddess Trhaddiva occurs four times in hymns to the 
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Visvedevas. She is called a mother (10, 64^“) and is mentioned with Ila 
(2, 31^1; S, 41 Sarasvati and Raka (5, 42'"'). Raka (probably from y /a, 
to give) is mentioned only twice in the RV. as a rich and bountiful goddess, 
who is invoked with others (2, 32?; 5, 42'^). SinivalT is referred to in two 
hymns of the RV. (2, 32; ro, 1S4). She is a sister of the gods, broad- 
hipped, fair-armed, fair-fingered, prolific, a mistress of the family, and is 
implored to grant offspring. She is invoked with SarasvatT, Raka, as well 
as Gungh (who is only mentioned here). In the AV. (S, 463) SinivalT is 

called the wife of Vi.5nu. The later Samhitas and the Brahmanas also men- 

tion a goddess Kuhn, a personification of the new moon'°. Raka and 
SinivalT are in later Vedic texts connected with phases of the moon, the former 
being the presiding deity of the actual day of full moon, and the latter, of 
the first day of new moon. There is nothing to show that any such connexion 
is to be found in the RY'^. 

A few other goddesses occasionally mentioned in the RV. have already 
been incidentally referred to. Br.sni, the mother of the Maruts (p. 7S) pre- 
sumably represents the mottled storm-cloml The word is also used as an 
adjective in the sense of speckled (cp. 7, 103'- in the singular as an 
attribute of both bull and cow, and in the plural, of the cows which milk 
Soma for Indra (i,84‘°-“‘; 8, 6‘'. 7“'. sSj). it thus came to mean ‘speckled 

cow’, and finally ‘speckled cloud’. Saranyu occurs once in the RV. (10, 17^) 

as the name of Tvastr’s daughter, wedded to Vivasvat. The most likely 
interpretation seems to be that which identifies lier with the sun-maiden 
Surya or U.sas, the Dawn ‘■ 5 . The word also occurs four times as an adjec- 
tive in the RV. meaning ‘swift’. It is an ordinary Sanskrit formation, derived 
with the suffix -yu from sara/ui, speed ( Y-V', to run), like caran-yu 
and others. * 

Goddesses wives of the great gods similarly play an. insignificant 
part in the Veda. They are altogether without independent character, simply 
representing the spouses whom such gods as Indra must have had. Hardly 
anything about them is mentioned but their names, which are simply formed 
from those of the gods u’ith the feminine suffix -ani. Thus Indra/u is simply 
‘wife of Indra’ ‘h VarunanT and Agnayl aLo occur in the RV., but rarely. 
Rudrani is not found till the Sutras, but she plays a decidedly more import- 
ant part in the cult than any of the otlicr goddesses in The wife of 

the Asvins is once in the RV. called .VsvinT (= Stirya: p. 51)'*’. The ‘wives 
of the gods’ {devdndin patnl/i) occasionally mentioned in the RV. have in 
the BrShmanas an established place assigned to them in the cult apart from 
the gods (SB. i, 9, 2“)^'. 

I Bergaig.ne, Recherches sur I’liistoire de la liUirgie yiidique, p. g. — = QS,T. 
5, igr; HRI. 79!. — 3 Weber, IS. 9, 473(1.; BRI. iC; Oldenberg, ZDWG. 39, 
5S — 9; WC. S5— 6; HRI. 142 — 3. 22(1. — -t RVS. 2, 202—16; Bloo.meield, JAOS. 
16, 19; ORV. 63. — s Cp. OLDiNiir.RG, SBE. 46, 190. — 6 D\rmestetee, Onnazd 
et Ahriman 25; SBE. 4, Lxx; 23, 11; ilii.Ls, SBE. 31, 25; PVS. I, 202; Sp.AP. 
207 — 9; COLINET, BOR. 2, 245;4, 121 ; Trans. Or. Cong. 1S92, I, 396 — 420. — 7 Hille- 
BR\NDT, WZKM. 3, iSS— 94. 259 — 73; cp. also V. He.nrv, Vedica, scrie, p. iff., 
Memoires de la Societe de ling. 9. — 8 PVS. 2, S2ff.; Oi.DENBERG, SBE. 4fi» mo — 2 . 
— 9 Weber, IS. i, 168—9; BRV. i, 325; GGll. 51; ORV. 238.326; SBE. 46, ll. 
156. 191. 288; Baunack, KZ. 34, 563. — 10 ZDMG. 9, lvui. — 'i IS. 5, 22811. — 
12 Cp. Roth on Nir. 10, 39, p. 145. — >3 Bloomfield, JAOS. 15, 172 — 88, where 
the opinions of his predecessors are stated. — H ORV. 172; cp. I-eumann, KZ. 
32, 299. — 15 ORV. 219. — rf> KRV. n. 148; on Surya and the Asvins cp. Webi.R, 
IS. 5, 178—89; BRV. 2, 4S6; PVS. I, 13—29; Oldemierg, GGA. 1889, 7—8; 
ORV. 241. — 17 On female divinities cp. Hopkins, PAOS, iS§9, p. CLXii; on Saraina 
(above pp. 63 — 4) see below, S 62. 
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F. DU.YL DIVINITIES. 

§. 44. A peculiar feature of Vedic mythology is the celebration in 
pairs of a number of deities whose names are joined in the form of a special 
kind of dual compound in which both members are dual, accented, and 
occasionally separable h About a dozen gods are thus conjointly praised in 
at least sixty hymns of the RV. The name of Indra enters into seven or 
more than half of these combinations, but by far the largest number of 
h)'mns — twenty-three, and parts of several others — is addressed, to the pair 
Mitravdruna. Eleven are dedicated to Indrdgni, nine to J7idrd-vdnind, 
about seven to Indra-vayii, six to DySvd-p/-t/iizt. two each to Indj-d-sdmd. 
and Jndrd-bfhaspdfi. and one each to Indi-dvisnu. I ndra-pusdna, Somapusdna, 
Somd-nidrd. and Ag?n-s6iiid. A few other couples, including the names of 
nine or ten deities not mentioned above, are invoked in detached \ erses. 
These are Indra~7idsatyd, J/id/ a-pa/indd. Izid/'a-z/iariitah, Ag7u-parja7iyd, Pa7-- 
jdTiya-vStd (once Vdtd-parja7i_\d). Usdsaziakta or (less often) Kaktoyisd, 
S7^ryd-7/iSsd or Suryd-ca/idra))idsa. 

There can be little doubt that the analogy for this favourite formation 
was furnished by DyavaprthivT, Heaven and Earth“, the pair which to 
early thought appeared so indissolubly connected in nature, that the myth of 
their conjugal union is found widely diffused among primitive peoples j and 
has therefore probably come down to the Veda from a period anterior to 
that immediately preceding the separation of the Indo-European nations. In 
the RV. itself this couple is so closely associated that while they are invoked 
as a pair in six hymns, not one is de\oted to the praise of Dyaus alone 
and only one of three verses to that of Prthivl. So hard was it for the 
poets to dissociate the two, that e\ en in this h) mn Prthi^■^ is praised for send- 
ing the rain of heaven from her cloud (5, 84',). The dual compound, moreover, 
occurs much more frequently than the name of Di'aus as a god. It occurs, in- 
cluding the comparatively rare s)'nonyms Dyd: aksd/zid and PyAi dbhil7/n, 
about a hundred times, or more frequently than the name of any other pair. 
Heaven and Earth are also called 7vdas7. the two worlds (spoken of as sisters, 
I, 185^, owing to the gender of the word), an e.xpression occurring at least 
a hundred times in the R^■. Heaven and Earth are parents, being often 
styled piiard, //idtard, j'lmbt/'T. and also separately addressed as father and 
mother (i, 159''"^. 160^). They are primeval parents fj, 53-; 10, 65®). Their 
marriage is referred to in the .VP. (4. 27'“';+. They have made and sustain 
all creatures (r, i59l 160-. iSyT- Though themselves footless, they support 
much oftspring with feet iT, 185^). They are the parents of the gods also; 
for to them exclusively belongs die epithet de-rdputi-e, ‘having the gods as 
sons’. They are in particular said to be the parents of Brhaspati (7, 97®) 
and, with the Waters and Tvastr. to have begotten Agni (10, 2"). At the 
same time they are in different passages spoken of as themselves created by 
individual gods. Thus a poet observes that he who produced heaien and 
earth must have been the most skilful artisan of all the gods (i, 160’’; 4, 56-5). 
Indra is said to have generated or fashioned them (6, 30-4 8, 36+; 10, 29b 54^). 
Visvakarman produced them fio, 81- cp. AV. 12, They received their 

forms from Tvastr (10, iios). They sprang from the head and feet of Purusa 
(10, go’i). But one poet is puzzled as to how they were produced and which 
of the two first came into being (i, 185'; cp. p. 13)®. Many of the epithets 
applied to DyavaprthivT are suggested by their physical characteristics. The 
one is a prolific bull, the other a variegated cow (i, i 6 o 3 ). They are both 
rich in seed (1, 159^; 6, 70'--). They yield milk, ghee, and honey abundantly 
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(6, and produce amrta (1,159^. 185®). They never grow old (6, 70'). 

They are great (i, 159’) and wide-extended (i, 160^). They are broad and 
great abodes (i, 185“). They are fair-faced, wide, manifold, with ends which 
are far away (i, 185°-'). Sometimes, however, moral qualities are attributed 
to them. They arc wise and promote righteousness (i, 159'). As father 
and mother they guard beings (i, 160’) and protect from disgrace and mis- 
fortune (i, 185'°). They grant food and wealth (6, 70°; i, 1595) or bestow 
great fame and dominion (i, 160^). They are sufficiently pei'sonified to be 
called leaders of the sacriiice and to be conceived as seating themselves 
around the sacrifice (4, as coming to their wor-diippers along with the 

heavenly folk (7, 53-), or taking the sacrifice to the gods (2, 41-'’). But 
Heaven and Earth never attained to a living personification or importance 
in worship. These two deities are quite coordinate. Tut in most of the 
other couples one of the two greatly predominates, his characteristic qualities 
being shared by his companion. Thus Indra-Agm .ire conjointly called ‘wielders 
of the bolt’ and ‘Vrtra-slai'eis’. Occasion.illy an .ittrihute of the lesser deity 
is predicated of both. Thus Indra-k'isnu are together said to have taken 
wide strides (6, 69^). Frequent association of this kind may lead to a deity 
receiving by himself an epithet to which he original!)' had no right. Thus 
Agni when mentioned alone is often called a A'rtra-slayer’. The characteristics 
of each member of the pair are, however, in some passages distinguished". 

Ne.xt to Eleaven and Earth, the pair most frequently named is Mitra- 
Varuna. These two deities are invoked conjointly in many more hymns than 
are dedicated to their separate praise. As Hilra has hardly any individual 
traits, the same attributes and functions belong to the pair conjointly as to 
Varuna alone. Scarcely anything need therefore be here added to what 
has already been said about Varun.a. The couple are conceived as young 
men (3,54’°; 7,625), Like v.irious other god>, they are spoken of as shining 
icandra), bright {sad), sunlike {svardrs), ruddy {ri/dra), and terrible {ghora). 
The priority of the name of Mitra in the compound might seem to indicate 
that he was originally the more important deity; it is, however, probably due 
simply to the tendency to make the shorter word the first member of a com- 
pound This dual invocation goes back to the Indo-Iranian period, for Ahura 
and Mithra are thus coupled in the Ax-esta'*. 

Indra-Varuna. the two universal monarchs (i, 17'), hollowed out the 
channels of the w'aters and set the sun in motion in the sky (7, 82^). They 
are vanquishers of Vrtra (6,68’), aid in battle (4.41“), and grant victory 

(i, 177). They cast their mighty bolt against the wicked (4, 41'*). They 

bestow protection and pro.sperity fi, ly'"”;, fame, wealth, and abundance of 
steeds (4, 41^-'°; 6, 68®). They are drinkers of the pressed Soma, their car 
comes to the sacrifice, and they are invoked to exhilerate themselves seated 
on the sacrificial gr.ass (6, 68’"'”)- In some passages the characteristics of 
each member of the pair are distinguished. Thus Varuna is besought to 
divert his wrath from his worshippers, and Indra to procure them wide space 

(7, 84”). Indra is contrasted as the warlike god who slays Vrtra, with Varuna 

who supports men in peace and wisdom (6, 685 ; 7^ 855). The asso- 

ciation of the couple Indra-Agnis is very intimate; for Indra is invoked 
conjointly with -Agni in more hymns than with any other deity'”, while Agni 
is otherwise addressed as a dual divinity only in one hymn and two detached 
verses with Soma and in one verse with Parjan)ia. Indra-Agni, the best of 
Soma-drinkers (i, 21'), come on their car to drink Soma (i, 108'), and are 
invited together to come and drink it (7, 93®; 8, 385'''“9)j to sit down on 
the sacrificial grass at the offering, and to exhilerate tViemselves with the 
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pressed draught (i, logS). They are often called Vrtra-slayers. They are 
armed with the bolt (6, 59^ &c.), and their liglitning is sharp (5, S 63 ). They 
are fort-destroyers who aid in battle (i, lop?--). They together demolished 
the 99 forts of the Dasa (3,12“) and are invincible in battle (5,86^). They 
released the rivers from their imprisonment (8, 48®) and accomplished heroic 
deeds together (i, loS-'’). They are bountiful (5, 86t). All these are traits 
characteristic of Indra. Indra-Agni are also called the two priests of sacri- 
fice ( 8 , 3SO) and are wise ( 8 , 40^). They are lords of the abode {sadaspati) 
and drive away the goblins (r, 21 5 ). These features are more appropriate 
to Agni. The two gods are twin brothers who have one father (6^ 59^). 
They are once called AAdns” (i, 1099, po.ssibly in allusion to this close 
relationship. They bestow food, wealth, strength, cattle, steeds (4, 

They are greater than heaven and earth, rivers, and mountains (i, 109®). 
The tw'o gods are once contrasted, thougli not when addressed as a pair; 
Indra being said to slay, but Agni to burn, the Dasyus (6, 28^). The two 
hymns (4, 49; 7, 97) addressed to Indra-Brhaspati consist chiefly of invi- 
tations to drink Soma and of prayers to bestow great wealth abounding in 
steeds and to promote devotion. Indra-Vayu are constantly invited to 
come and drink Soma (i, 23^^- &c.), little else being said about them. They 
come to the offering wdth their teams (4, 47^“') or in their golden-seated car 
(4, 46't) and seat themselves on the sacrificial litter (7, 91^). They are 
thousand-eyed, lords of devotion {dhiyas patl: i, 23’), and lords of might 
{savasas patT-. 4, 47^). They help in battle (7, 92I) and bestow wealth in 
steeds, cattle, and gold (7, 90'’). Indra-Soma perform the warlike e.vploits 
characteristic of Indra or the great cosmic actions so often ascribed to him. 
They made the w^aters How for man, released the seven rivers, slew the 
dragon, depressed the wheel of the sun (4, 28’-^; 6, 72-'). The true w'ork 
of the two bountiful gods was that they destroyed their foes and broke open 
what was enclosed in the rock (4, 2 8 *- 5 j. They performed the first great 
deeds in finding the sun and light, dispelling the darkness, causing the sun 
to shine, supporting heaven, and spreading out the earth (6, 72'- ^). They 
too placed ripe milk in the raw bodies of cows (ib."*). They grant victorious 
might to men (ib.^). Indra-Visnu, who are receptacles of Soma, lords of 
intoxication {madapatJ), are invited to come with their steeds, to drink Soma, 
and to fill their belly with it. The two gods strode out widely in the in- 
toxication of Soma, made the air broader, and spread out the spaces for 
existence. Ever victorious, they grant wealth, and conduct safely across 
dangers. As generators of all prayers, they are besought to hear the in- 
vocations of their worshippers (6, 69; ‘I Indra-Pusan are invoked con- 
jointly in only one short hymn (6, 57), and their names form a dual com- 
pound only twice. When Indra made the great waters flow', Pu.san was his 
companion. With him as a friend, Indra slays Vrtras (6, 56"). One of them 
drinks Soma and is drawm by two steeds with w'hich he slays Vrtras, w'hile 
the other desires gruel (karambha) and is drawn by goats, blention is once 
(i, 162'') made of the abode (pdthas) of Indra-Pusan, to which a goat con- 
ducts the sacrificial horse. The two gods are as usual also besought to confer 
welfare and booty. 

Soma-Pus an (2, 40) drive away darkness and are invoked to quicken 
the seven-wheeled five-reined car, yoked by thought, which measures out 
space. They are generators of wealth, of heaven and earth, and protectors 
of the world (cp. 10, 17^), whom the gods made the centre of immortality. 
For them Indra is invoked to produce ripe milk in the raw' cows. Together 
they bestow victory over foes and grant abundance of w'ealth and food. 
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But they are also contrasted. One of them has made his abode high in 
heaven, while the other dwells on earth and in air; one generated all beings, 
while the other moves seeing everything’^. Soma-Rudra (6, 74) are in- 
voked to drive away sickness and decay from the house, to place all remedies 
in the bodies of their worshippers, to remove from them all sin, and to 
free from the fetter of Yaruna. Wielding sharp weapons, they are besought 
to have mercy and are implored for prosperity to man and beast. Agni- 
Soma are celebrated together for having released the confined streams, 
obtained the light, and set the luminaries in the sky. At the same time they 
are distinguished, IMatarisvan being said to have brought tlie one from heaven, 
and the eagle the other from the rock (i, 93). Their joint help and pro- 
tection are invoked, and they are besought to grant cattle, horses, offspring, 
health, happiness, and we.alth (10, 19’. 66 '). This pair is mentioned several 
times in the AV. In the MS. (3,7’) they are spoken of as ‘two eyes’. The 
SB. refers to them as brothers (ii, i, 6''j, also stating that the sun belongs 
to Agni and the moon to Soma (i, 6, 3-'+). In the ritual Agni-Soma seem 
never to receive a share in the Soma offering, but only cakes and animal 
sacrifices. It is somewhat remarkable that the two great ritual deities, who 
form a very frequent couple in the sacrificial literature, should, outside the 
one hymn (1, 93) devoted to their praise, be mentioned only twice as a 
pair, and that only in the most recent part of the RV. '■* 

A few other pairs are in\oked in detached verses only. Agni-Parjanya 
are mentioned in one passage (6, 52'"). They are together besought to 
bestow food and progeny, but are at the same lime contrasted, the one being 
said to have proiluced the oblation (i/dm) and the other offspring (garbham). 
Parj anya- Vata are invoked in four passages. As bulls of earth they are 
be.souglit (6, 49'’! to impel the watery vapours ipin^dni). Along with Indra- 
Vayu and other god', they are invoked as vaporous {picrmna) bulls (10,655). 
In another enumeration they are entreated to bestow abundant food (6, 50”). 
They are also once (10, 66’” cp. Xir. 7, 10) invoked as connected with ‘the 
thundering buffalo’ (probably Dyaus'-’). Dawn and Night are invoked several 
tinjes. They are mentioned almost exclusively in Visvedeva or Apri hymns. 
They are rich goddesses (2, 315; 10, 70®), dixine maidens (7, 2°; 10, no®), 
daughters of heaven (5,41"; 10, 70“). They are like two xvives (i, 122^) 
and abound in milk (2. 3®). Changing their colour they suckle a single 
child xvho beams between heax'en and earth (1,965). They are txvo sisters 
u’ho are of one mind but of different colour, who.se path is the same and 
endless, who, taught by the gods, mo\e alternately and never clash or stand 
still (1,1135). They are the shining mothers of order (i, 142^); they con- 
duct with bright rays ex'ery offering (5, 41^) and weave the web of sacrifice 
(2, 3®). They are bountiful, much invoked, and sit on the sacrificial grass 
(7, 2®). They are great and well-adorned (10, 36’. no®; i, 13^ 1427). 
Appearing alternately they arouse all living things (2,315)’®. Sun and Moon 
are mentioned five times in the form of siiryamCisd and three times in that 
of siirydcandramasd. These are the only dual compounds formed with the 
name of Stirya'". In most cases the concrete luminaries only are meant. 
Thus they are said to move alternately so that we may see (i, 102^). It is 
the act of Brhaspati that sun and moon rise alternately (10, 68’“). The 
Creator fashionerl sun and moon (10, 1903). A poet says, ‘let us go on our 
path like sun and moon’ (5, Si’®). There is, however, an incipient personi- 
fication when the pair is invoked with other deities (10,64®. 92”. 935). In a 
few passages sun and moon, though not expressly mentioned, are evidently 
thought of in their dual character. ‘The two go round the sacrifice like 

Indo-arische Philologie. Til. 1 A. 9 
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playing children; the one surveys all beings, the other is born again, ordering 
the seasons’ (10,85’*). There is no doubt that they are meant by the two 
bright eyes of Varuna (8, 418) and by the two eyes of heaven made by the 
immortals (i, 72’°). 

1 KHF. 161 r.; OGR. 297 r.; HV.M. 1, 98. — = Sr.AP, 159; cp. ORV. 93. 

240. — 3 Tylor, Primitive Culture 322 — 8 (Chapter on Mythology). — 4 Haug 

Translation of the AB., vol. 2, 30S. — 5 Cp. ibid. 2, 299. — u Cp. Nirukta 3, 22 ; 

MM., LSL. 2, 606. — 7 RV. 2, 404-5; 6, 52-0. 57J. 685 ; 7,362. S 25 -b. S39. 

842. 853. — » OST. 5, 70; Eggers, Mitra 29—31; Oldeniserg, ZDMG. 

5c, 46. — 9 OST. 5, 220; Macdonell, JR vs. 25, 470. — 10 Cp. Fay, .VJP. 17, 

14. — II LSL. 2, 614. — 12 Macdonell, JRAS. 27, 175. — 13 OST. 5, iSo; IIVM. 

I, 456. — 14 Oi.DENBERG, Die Ilimnen des Rig\ eda T, 267; PliLLEBR tND r, GG-Y. 

1890, p. 401; IIVM. 1, 45S— 61. — 15 Cp. LR\. 4, 228. — 10 KRV. 52; Oi.DE.N- 

BERG, ZDJIG. 39, Sg; IIRI. 79. — ‘7 Oldi.nberg, ZDMG. 50, 63. 

G. GROUPS OF GODS. 

§ 45. The mythology of the Veda recognised a certain number of more 
or less definite groups of divine beings, generally associated with some par- 
ticular god. The largest and most important of these, the Maruts, whose 
number in the RV. is variously stated to be 21 or 180 (p. 78), is, as has 
been shown, constantly described as attending Indra in his warlike exploits 
(p. 57). The same group under the name of Rudras is occasionally asso- 
ciated with their father Rudra (7, io>. 35*). The number of the Rudras, 
treated as, a separate class in the Brrihinaijas, is stated to be eleven in the 
AB. and SB. (p. 19) but is thirty-three in the TS. (i, 4, ii’). The smaller 
group of the Adityas, whose number in two passages of the RV. is 
seven or eight (p. 43) and in the Brahmanas becomes twelve, is in the RV. 
constantly associated either with their mother .Aditi (7, lot &c.) or with their 
chief Varuna (7, 35“ &c.). This group is more definite than that of the 
Maruts inasmuch as its members have separate names. A third group fre- 
quently mentioned in the RV. is more vague than the other two, for they 
are neither characterized nor is their number mentioned. That they were 
conceived as specially connected uilh Indra, is shown by two passages in 
which Varuna or Aditi with the Aditx'as. Rudra with the Rudras, and Indra 
with the Vasus, are invoked (7, lo-t. 35^’). But in later Vedic texts Agni is the 
leader of the Vasus’. They are regarded as eight in number in the AB. and 
SB. (p. ig), but in the TS. (5, 5, 2^) become 333. The three groups of the 
Adityas, Rudras and Vasus are intoked together in a few passages of the 
RV. (2, 31’; 10, 66’- cp. 7, loi. 35'^)'’. The BiTihmanas distinguish, as three 
kinds of, gods, the Vasus of earth, the Rudras of air, and the Adityas of 
heaven (SB. i, 3, 4’”; 4, 3, 5’). In the Chandogya Upanisad (3, 6 — 10) five 
groups are mentioned, the Vasus being connected with Agni, the Rudras with 
Indra, the Adityas with Varuna, the Maruts with Soma, and the Sadhyas with 
Brahma (cp. RV. 10, g?- ’^) 5 . There is besides the group of the semi-divine 
Ahgirases who are chiefly connected with Brhaspati (§§ 36, 54) and the 
small one of the three Rbhus who are nearly always associated with Indra 
(S 46). Finally, a comprehensive group is formed of the Visvedevah or 
All-gods, who occupy an important position in the sacrifice, for at least forty 
entire hymns of the RV. are devoted to their praise. It is a factitious sacri- 
ficial group meant to represent all the gods in order that none should be 
excluded in laudations intended to be addressed to all. But the All-gods 
are sometimes conceived as a narrower group, being invoked with other 
groups, such as the Vasus and Adityas (2, 3'i)‘>. 

I IS. 5, 240; BRV. 2, 370; BLOOMFUvi.n, FaR. 151. — 2 LRV. 6, 147; cp. 

Berry-, J.'VOS. 16, 17S. — 3 Weber, IS. 9, 6 ; SPII. 23. — 4 HRI. 137. 143, note I. 182. 
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II. LOWER DEITIES. 

§ 46. Rbhus. — Besides the higher gods of the Veda there are a 
number of mythical beings not regarded as having the divine nature fullv 
and originally. The most important of these are the Rbhus. They are cele- 
brated in eleven hymns of tlie RV. and are mentioned by name over a 
hundred times. They form a triad. Their indiviilual names, which often 
occur, are Rbhu or less commonly Rbhuksan (’chief of the Rbhus’), Vaja, 
and Vibhvan. These three names are several times mentioned together, - 
sometimes only two of them, while occasionally Rbhu is referred to alone. 
They are most often spoken of in the plural as rbha-rali, but the plural of 
each of their names may designate the triad. Sometimes the plurals of all 
three (4, 363j S, 48’J or of only two (Idjti Rhhuksanah or Vdja Jib/tavak) 
appear to be used together pleonastically to indicate the trio. Once the com- 
bination J'djo Vibhvan Rbhavah occurs (4, 36^1. Occasionally an indefinite 
group seems to be meant, as all {-visvc) the Rbhus (7, 51^), or Rbhu with 
the Rbhus, Vibh\'an with the Vibhus (7, 48^) are insoked. In the latter passage 
Rbhu and Viblrvan are e\ idenllv thought of as chiefs of groups of the same 
name. The three Rbhus are once distinguished as eldest, younger, and 
youngest (4, 335). 

The Rhbus are about a dozen times called by the patronymic name of 
Saudhanvana, sons of Sudhanvan, ‘the good ardicr’. They are also once 
collectively addressed as llie son isi/no) ofindra (4, 37^). In the same verse 
they are invoked as ‘children of might’ {savaso napdtafi), as if a play on the 
meaning of napdt (also ‘grandson’) were intended, in contrast with the epithet 
‘son of might’ [savasah sntni), which is applied e.xclusively to Indra. The 
epithet savaso napdtah is almost peculiar to them, being applied to them 
five times and otherwise only once to Itlitra-Varuna. In one passage (3,601) 
they are spoken of as ‘children of Manu’ {manor jiapdtalj) and their parents 
( piiard) are several times mentioned. In one hvinn they address Agni as 
their brother (i, 161'- ■>). 

They are very frequently invoked to come to the sacrifice (4,34'’^. 37O 
and to drink the Soma juice (4, 34’'. 36“; 7, qS')- Being high in heaven they 
are besought to come to the Soma in the lower abodes (4, 37^). In this they 
are generally associated with Indra (3, 4, 33'. 34®. 35?), a few times 

with the Itlanits (i, aob iiiL 4.34"). and once with the Adityas, Savitr, 
Mountains, and Rivers (4.34'’). In other respects also they are closely connected 
with Indra. They are Indra-like (4.37^) and Rbhu is like a new Indra (i, iio?). 
With Indra they help mortals to sictory (4, 37°) and are invoked with him 
to crush foes (7, 48^). They are said to have obtained the friendship of 
Indra by their skilful work (3, fioR 4, 35^- ‘-); for it is they who fashioned 
his steeds. In the hymns devoted to their praise, they are rarely invoked 
with gods other than Indra, there being only one such passage (4, 34®) in 
which Indra is not mentioned as well. Indra’s connexion with them is indeed 
so characteristic, that he is, like the eldest of the triad, called ‘chief of the 
Rbhus’ {rbhuksan), a term also two or three times applied to Indra’s asso- 
ciates, the Maruts. In some of the Visvedeva hymns they are brought into 
connexion with a few' other gods, chiefly Tvastr. 

The references to the physical aspect or the equipment of the Rbhus 
are scanty. They are of sunlike appearance (i, iio-i). They have a car 
(i,i 6 i 0 , w'hich is drawn by steeds (7, 48')- Their car is bright, their steeds 
are fat; they wear metal helmets and fair necklaces {j, 37''). Rbhu is a 
possessor of steeds {asvin\ 4, 375). The Rbhus are characteristically deft- 
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handed (suhastah) and skilful {aj>ds, suapas\ 4, 33'-“ &c.), their skilful deeds 
being incomparable (3, 6o^). They are frequently said to have acquired the 
rank of gods in consequence of their marvellous skill. Through their wondrous 
deeds they obtained divinity (3, 60'). By their skilful deeds they became 
gods and immortal, alighting like eagles in hea\en (4, 35’). They are men 
of the air who by their energy mounted to heaven (i, iio"j. For their 
skilful services they went the path of immortality to the host of the gods 
(4, 35Jj, obtaining immortality among the gods and their friendship (4,33^'+. 
35'. 36+). But they were originally mortals, children of Manu, vdio by their 
industry acquired immortality (3, 60s; no'). The AB. (3, 30'') speaks ot 

them as men who by austerity {tapas) obtained a right to partake of Soma 
among the gods. The gods rejoiced so greatl)- m their work, that Vaja 
became the artificer of the gods, Rbhuksau of Indra, and Vibhvan of k'aruna 
(4, 335). They went to the gods and obtained the sacrifice, or a share of 
the sacrifice, among the gods through their skilful work (i, 20'-'*. 121®-'). 
Thus the third or evening pressing or libation {savana) belongs to them, 
they having obtained it by their skilful work (i, 161®; 4, 33^'. 34'. 35 ). 
They are thus sometimes expressly in\oked as gods (4, 365. 37'). 

Like the higher gods, they are besought to give prosperity and wealth 
(4, 33®. 375), in cattle, horses, heroes (4, 34'°), and to grant vigour, nourish- 
ment, offspring, dexterity ( i , 1 1 1 “). They grant treasures to the Soma presser 
(i,2o 7; 4,35°). He whom they help is invincible in fight (4, 36'^), and Rbhu 
and Vaja are besought to give aid and booty in battle (i, iiS®). 

The same verb taks, to fashion, is generally used with reference to the 
manual skill of the Rbhus as to that of lhastr. The five great feats of dexterity 
by which the\' became gods, are spoken of with pretty uniform frequency 
and are all or most of them menlioned in nearly every hymn dedicated to 
their praise. They fashioned or made a car (i, in'. i6is; 4, 33^ 36'), 
which is horseless, reinless, three-wheeled, and traterses space (4, 36'). The 
car which goes round they fashioned for the Astins fi, 20^. iCi"; 10, 39'"). 
When in a verse (4, 34'’) which enumerates each of their feats with a single 
word, they are said to have fashioned the A.svins themselves, this appears 
to be only a loose wa)- of referring to llie same exploit. 

For Indra they fashioned the two bay steeds {hart) which waft him 
( 4 ) 33'° &c.). It appe.irs to be only a varied reference to the same feat 
when the Rbhus are represented as desiring to make a horse or as having 
made one horse after another (i, 

They further fashioned or made a cow (i, i6ij; 4, 34 ‘ 0 , which yields 
nectar (i, 20^) and is all-stimulating and omniform (4, 33®). This cow they 
formed out of hide (i, no®) or extracted {arinUa) from a hide (i, 161^ &c.). 
They guarded her and formed her flesh (4,33''). That they formed this cow 
for Brhaspati may be inferred from a verse (i, 161“) which states that Indra 
yoked the two bay steeds and the Asvins the car, while Brhaspati drove up 
the omniform (cow). A minor feat, only twice referred to and perhaps con- 
nected with the foregoing one, consists in their having re-united the mother 
with her calf (i, no®, in'). 

The Rbhus also rejuvenated their parents (1, 20-'. in'; 4,35®), who 
were frail and lay like decaying posts (i, no®; 4, 33"’®). They made the 
two who were old young again (i, ifli®-^). When in the brief enumeration 
of their feats already referred to (4, 34^), they are simply said to have 
fashioned their parents, the same feat is doubtless meant. It was their laudable 
fame among the g;pds, that they made their frail and very old parents young 
again so as to ivmk (4, 36'). In the first verse of the same hymn it is said 
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to have been the great procla mation of t heir divine power, that they made 
lieaveiT and m HITTo thrive. The latter th us seem be intende(f~bv theix 
parents. 

The exhibition of skill which is most frequently mentioned and appears 
to have been thought the greatest, as showing the Rbhus in the character of 
successful rivals of Tvastr, consists in their Jiaying ma de the one cup, the 
w'ork of Tvastr, into four_ 35-’- j. 36'). This cup is the 

drinking vessel of the gods (i, ibi®; 4, 358) or of the Asura (i, iio^). The 
Rbhus were commissioned by the gods through their messenger Agni, to make 
the one cup, which was of wood, into four, promising as a reward that they 
should receive worship equally with the gods Tvastr praised 

{panayat) the proposal of the Rbhus to make two, three, or four cups, and 
acquiesced (avcnat) when he saw the four shining cups (4, 335- But in 
another passage it is said that Tvastr, on seeing the fouT' cups, hid himself 
among the females and desired to kill the Rblius for desecrating the drinking 
vessel of the gods (i, i6D- s), though the Rbhus in a previous verse of file 
same hymn (v. *) di.sclaim any wish to desecrate it. They are described as 
measuring out like a Held the one wide drinking ve.ssel {patra), desiring 
fame among the immortals (i,tio 5 ). The same feat is less definitely referred 
to when they are said to have formed or fashioned cups (i, i6i'>; 3, 60- 

cp. 4, 35 ^)- 

The skill of the Rbhus is mculentally exemplified by the statement 

that they fashioned prayer (10, So^), sacrifice (3, 54’-), and the two worlds 
(4, 345), or that they are supporters of the sky (10, 66'"’}. 

Another myth connects the Rbhus witli Savitp They are said to have 
been round the sky, wind-sped, in swift course (4, 33' tip. 1, 161*^). After 
much wandering they came to the house of Savitr, who conferred immortality 
on them when they came to Agohya (1, 110- '). M lien, slumbering for 
twelve day.s. dl?y rejoiced in the hospitality of Agohya, they made fair 

fields and’ directed the streams, plants occupied tlie arid ground and waters 
the lowlands (4, 33 By their skill they made grass on the heights anil 
waters in the depths, tvhen they slumbered in the house of Agohya (i, 161"). 
Having slept, they ask ed Ag ohya as to who had awakened them; in a year 
the^Ipoked around (ib. 

' The uord rhhu is apparently deri\ed from the loot rabh, to grasp (cp. 

2, 38}', thus meaning ‘handy’, ‘dexterous’. It Irequentl) occurs in the R"l^- 
as an adjective and is several times thus used as an attribute ot Indra, Agni, 
and the Adityas. It seems to be identical with the German elbe and the 
English elfK Vaja (from the root %'aj) means the Hgorous one’ 8, and 
Vibhvan+ (from vi and the root bhri), ‘the eminent’ (artist). Thus both the 
name of the Rbhus and the account given of them in the RV. indicate that 
their essential character i.s that of skilful artificers. 

It is clear that they were regarded as not having been gods from the 
beginning. Whether their close connexion with Indra has in any way to do 
with thefr original nature is doubtful. It is also uncertain who is meant by 
their patronymic Saudhanvana, since the word sudhanvan occurs only twice 
in the RV. as an attribut e of Riidra jind^fl^tlie jilaruts. It is, however, most 
probable that their parents who are mentioned so often, represeM h^yep^ 
and earths. The n otion that they pr oduce fertility is connected with thOT^ 
twelve days~un:he house' of SavTtr "or Agohya, the sun ‘who 
canhoTbe concealed’*^.' They have therefore by various scholars ? been taken 
to be genii of the three seasons®, which are at a stand-stiH during the twelve 
days of the winter solstice. The cup ofTvasfr possibly represents the moon, 
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and the four into which it was transformed by the Rbhus, its four phases. 
On the whole it seems probable that the Rbhus w'ere originally terrestrial or 
aerial elves, whose dexterity gradually attracted to them various myths illu- 
strative of marvelous skill. But the evidence furnished by the RV. is hardly 
sufhcient to warrant any certain conclusion. 

I Cp. YV \CKERN \GEL, Altind. Gr. p. 70. — = Crlgm.vnn, Giundriss 2, 29S; cp. 
A. Kuhn, KZ. 4, 103 — 20; W.vckerx.vgel, KZ. 24, 297. — 3 ‘Riches’ according to 
BRV. 2, 407. — 4 Cp. Oldeneerg, SBE. 46, igt. — 5 Kehn, Entwicklung^- 
stufen 134; AIL. 366. — o WVB. 1894, 37, note 3; according to BRV. 3, 52, ‘from 
whom nothing is concealed’. — 7 AIL. 1. c.; LRV. 3, 335 ■ KRV. 53 — 4; HVJI. 
t) 515; HVBP. too. — s .Vccording to YVeeer, 1. c., they are genii of creatite 
time, past, present, and futuie; according to i!RV. 2, 412, three ancient skilful 
sacrificers wlio acquired immortalify and whose number is connected with the tri.ati 
of sacrificial fires. 

NkvE, Essai sur le Yfytlie des Kibhavas. i’aiis 1847; cp. Roth, ZDMG. a. 
126; O.ST. 5, 226—7; GKR. 119; GRV. I, 103; BRV. 2, 403—13; 3, 51 — 5; 
GGH. loS. uo; YVC. 24 — 6; E. H. Meyer, Germanische Jlythologie 124; Au- 
zeiger fur deutsches Altertmn 13, 31 — 5; ORV. 235 — 6 (cp. L. v. Schroeder. 
WZKM. 9. 253> 

S 47. The Apsarase.s. — Apsaras denotes a kind of nymph that even 
in the RV. appears almost comjdetely separated from her physical basis. 
The information there obtainable is very scanty, as the name occurs only 
five times. The Apsaras smiles at her beloved (the Gandharva mentioned in 
the preceding verse) in the higliest heaven (10, 123’). VasLstha was born 
of the Apsaras (7, 33'’) and the Vasi.sthas are .said to have sat clo.se to the 
Apsarases (ibid. s). The Apsarases of the sea are described as flowing to 
Soma (9, 78'>), with reference to the water which is mi.xed tvith the juice. 
The long-haired ascetic with semi-divine pow'ers is spoken of as able to move 
on the path of the Apsarases and tlie Gandharvas (10, 136'^). The Apsaras 
is also doubtless meant by the aqueous nynqih {aj>ya yosa), the w'ife of the 
Gandharva in the waters (to, loM. 

More is said about the Apsarases in the .\V. Their abode is in the 
waters, whence they come and go in a trice (AV. 2,2^); and they are besought 
to depart from the vicinity of men to the ri\er and the bank of the waters 
(AV. 4, 37!). The goddesses accompanying the Gandharva Visvavasu are 
described as connected with clouds, lightning, and stais (.W. 2, 2^. They 
are expressly called wives of the Gandharvas (AV. 2, 2^), and their connexion 
with the latter has assumed the character of a formula in the later Sainhitas 
(VS. 30, 8; AV. 8, 9"', ike.)’. In the SB. (ii, 5, rs) the Apsara.ses are de- 
scribed as transforming them.selves into a kind of aquatic bird (dtayalr. cp. 
RV. 9, 59). In the post-V’edic literature they are very often spoken of as 
frequenting forest lakes and riveis, espescially the Ganges, and they are found 
in Varuna’s palace in the ocean v The etjanological meaning of the w‘ord is 
most probably ‘moving in the waters’ L 

The above evidence indicates that the oldest conception of the Apsaras 
is that of a celestial water nymph, already regarded in the RV. as the con- 
sort of a genius named Gandharva. In the later Samhitas the sphere of the 
Apsarases extends to the earth and in particular to trees. The}' are .spoken 
of as inhabiting banyans {/lyagroMa) and sacred fig-trees (asvaitha), in which 
their cymbals and lutes resound (AV. 4, 37’*). Elsewhere the same trees as 
well as other varieties of the fig-tree {udumbara and flaksa) are said to be 
the houses of Gandharvas and Apsarases (TS. 3, 4, 8<). The Gandharvas and 
Apsarases in such trees are entreated to be propitious to a passing ivedding 
procession (AV. 1*4, 29)4. in the SB. (ii, 6, i) the Apsarases are described 
as engaged in dance, song, and play. Post-Vedic texts even speak of mount- 
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ainSj both m\thical and actual, as favourite resorts of these two classes of 
beings 5 . The AV. adds the traits that the Apsarases are fond of dice and 
bestow luck at play (AV. 2, 2= &c.), but that they are feared especially as 
causing mental derangement, magic therefore being employed against them ' 
(AV. 2, 33 &c.). 

The love of the Apsarases, who are of the great beauty® (cp. SB. 13, 4.' 
3'. ®), is enjoyed not only by the Gandharvas, but occasionally even by men 
(cp. 10, 959). A myth turning on such a union is related of at least one 
individual Apsaras in Vedic literature. The names only of several other 
Apsarases are there mentioned. The AV. refers to three, Ugrajit, Ugram- 
pasya, and Rastrabhrt (AV. 16, ii8’-“), while the VS., among several others, 
speaks of UrvasI and IMenaka (VS. 15, 15 — 191. The SB. (3, 4, also 
specifies Sakuntala, the ancestress of the royal famil\- of the Bharatas? (SB. 
13, 5, 4^3), as well as UrvasI (.SB. ii, 5, i'). 

The only one of these names occurring in the R\'. is that of UrvasI. 
That she was there regarded as an .Vpsaras, appears from the fact that 
Vasi.stha is said in one verse to have been born of UrvasI and, in the ne.xt, 
of an Apsaras (7, 33”' She is once invoked with the streams (5, 41'^). 
Her name is otherwise only mentioned' twice in a late and obscure hymn 
(10, 95''' which consists of a dialogue between her and her lover Purti-* 
ravas, son of Ila. She is there described as aqueous {apyd), as filling the 
atmosphere, and tra\ ersing space (the latter e.xpression is also applied to the 
celestial Gandharva in 10, 1393). She is said to have spent four autumns 

among mortals (v. 'q and is besought to return fv. 't). The request is ap- 

parently refused; but Piiruravas receives the promise that his offspring’ shall ' 
worship the gods with the offering, while he himself shall enjoy bliss in 
heaven {svarga-. v. '‘’j. Several \e\ses of this hjmn find their setting in a 

continous story told in the SB. (ii, 5, i ), wliich fills in details partly based 

on a misunderstanding of the te.xt of R\'. It is there related that the Apsaras 
Urva.si joins herself with PurOravas, son of Ila, in an alliance, the permanence 
of which depends on the condition that she shall never see him naked. The 
Gandharvas by a stratagem produce a noise during the night. Pururavas - 
springs up naked, when he is seen by UrvasI illuminated by a flash of light- 
ning. UrvasI vanishes forthwith. Pururar as wanders about in search of her, 
till he at last observes her swimming in a lotus lake with other Apsarases 
in the form of an aquatic bird. UrvasI discoveis herself to him and, in 
response to his entreaties, consents to receive him for one night a year later^. 
He returns at the appointed time, and on the following day the Gandharvas 
grant him the boon of becoming one of theniseh'es by producing fire in a 
particular way. Excepting 10, 95, the name of Pururavas, which means 
‘calling aloud’, occurs only in one pa.s.sage of the RV. (i, 31''), where Agni 
is said to have caused the sky 'to thunder {vdsaya) for the righteous man 
{vianavc) Pururavas. The word may here, how'ever, have the adjectival 
sense. Pururavas and UrvaS have by some scholars'" been interpreted as 
sun and dawn. 

I See P\V. s. V. s^andharva, — 2 HoTTZM\KN, ZDjMG. 33, 635. 64.1, — 3 E.x- 
plained by YN. 5, 13 by ap-idiml-, cp. Meyer, Indogcimanische Mythen I, 183; 
GGII. 10; TVS. I, 79 cp. 18311.; Ludw'ig, Methode 91; otherwise Weber, IS. 13, 
135, GW., Bury, BB. 7, 339. — 4 Haas, IS. 5, 394; U. 136; E. H. Meyer, op. 
cit. 13. — 5 Holtzmann, ZDMG. 33, 640!.; v. Schroeder, op. cit. 67; Man.n- 
IIARDT, Wald- und Feldkulte I, 99 ff. — 6 In the Epic period the Apsarases have 
- become regular celestial courtesans. — 7 Cp. Weber, IS. 1, 198 — ZOL ; IIoetzmann, 
ZDMG. 33,635!.; Leumann, ZDMG. 48, 80—2; v. Bradki-, ibid. 498!! — 8 Cp. 
Oldenberg, see. 46, 323. — 9 They have a son named Ayu: cp. KHF. 65. 71 ; 
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IS. I, 197; GVS. I, 2S3; BRV. 2, 324; Oluimierg, SEE. 46, 2S. — 10 YVebiir, 

IS. I, 196; AIM., 0 .\foid Essays p. 61; Essays I, 40S — 10; Chips 4-, 109 f. 

L\ssjn, Iiidisclie Altei thumskuiide 1,432, note 2; KIIE. 71 — 8; Roth, Nir.ikta 

155—6; GRV. 2, 4SS; BRV. 2, 90—6; V. SciiROEDER, op. cit. I, 23—39 icp. IVZKM. 

9,253); Olde.tberg, ZDMG. 37, Si; 39,5211.4. 73-6; GGA. 1S90, 420 ff.; 

GVS. I, 243 — 95; .SiECKE, Die Liebesgescliichte des Ilimniels, Strassburi; 1S92 

(Urvasi = moon); IIRI. 137. 

S 48. Gandharvas. — With the Apsaras or Apsarases are associated 
even in the RV., as has been shown, a male being or beings named Gan- 
dharva. Of the twenty occurrences of the word in the RV. only three are 
in the plural, while of the thirty-two occurrences in the AV. half are in the 
plural. The name is found a few times in the A\esta as Gandarewa^ (a 
dragon-like monster) and only in the singular. This points to the Gandharvas 
as a class having been gradually developed from a single being. In the later 
Samhitas they are spoken of as forming a distinct class by the side of Gods, 
Fathers and Asuras (AV. 1 1, 5-; TS. 7, S, 25-'). Their number is fixed as 27 
in some Yajus te.xts and is even said to be 6333 in the AV. (ii, 5^^ 
The fact that the conception goes back to the Indo-lranian period, accounts 
to some extent for its obscurity. The evidence of the RV. is, moreover, so 
scanty and vague that no certain result as to its definite original character 
is attainable. It is worthy of note that the name is found only once in 
books II to VII, while in book VIII it occurs twice as that of a being hostile 
to Indra. The word seems sometimes to be only an appellative F It is 
occasionally accompanied by the epithet visvdvasti, 'possessing all goods’ 
(9, 863 ^; 10, 139^' S; AV. 2, 2'>-, VS. 2, 3). This epithet is in one hymn 
used alone to designate Gandharva (10, 85’”- -- cp. and in the later 

Samhitas, the Brahmanas, and the post-Vedic literature, it frequently occurs 
as the name of an individual Gandharva. 

In the RV. Gandharva seems to be localized in the high region of air 
or sky. He is a measurer of space fro, 139-'). He is found in the fathom- 
less spaces of air (8, 665 ). He is heavenly (divva) and stands erect on the 
vault of heaven (10, 123"). He is the lover on whom the Apsaras smiles 
(ib. 5 ). His abode is in heaven (AV. 2, 2’- -) and the Blest live with the 
Gandharvas (AV,4,345). In several passages Gandharva is closely connected with 
some form of celestial light. Thus he is brought into relation with the sun, 
‘the golden-winged bird, the messenger of A'aruna’ (10, 123®), with the sun- 
bird (10, 177’’), with the sun-steed 1 1, 163^), with Soma likened to the sun 
(9, 85’'). He is further connected with the 27 stars of the moon’s orbit 
(VS. 9, 7) and in particular with RohinI (.W. 13, i^5y jje is possibly also 
associated with the rainbow in one hymn of the RV. (ro, 123). In the VS. 
(18, 38ff.) the Gandharvas are enumerated with Agni, Sun, Moon, and Wind. 
In post-Vedic literature one of the names of the mirage is ‘city of the 
Gandharvas’ A 

Gandharva is, moreover, in the RV. often associated (chiefly in the ninth 
book) with Soma. He guards the place of Soma and protects the races of 
the gods (9, 83t cp. i, 22'“'). Observing all the forms of Soma, he stands 
on the vault of heaven (9, 85'“). Together with Parjanya and the daughter 
of the sun, the Gandharvas cherish Soma (9, ii 3 ')' Through Gandharva’s 
mouth the gods drink their draught (AV. 7, 735). The MS. (3, S’°) states 
that the Gandharvas kept Soma for the gods, but having allowed it to be 
stolen, were as a punishment excluded from the Soma draught. Doubtless 
owing to this association with Soma, Gandharva is described as knowing 
plants (AV. 4, 4'). It is probably as a jealous guardian of Soma that Gan- 
dharva in t'ne RV. appears as a hostile being, who is pierced by Indra in 
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the regions of air (8, 66") or whom Indra is invoked to overcome (8, i”). 
For in a later text Soma is besought to elude the Gandharva Visvavasu in 
the form of an eagle (TS. 1,2,9'). Soma is further said to have dwelt among 
the Gandharvas or to have been stolen by the Gandhar\-a Visvavasu, but to 
have been bought from the Gandharvas, as they were fond of females, at the 
price of the goddess Vac (All. 1,27; TS. 6, 1, 6"; MS. 3, 7^). The trait of 
hostility appears to be old, for in the Avesta (Yt. 5, 38) the hostile Ganda- 
rewa, dwelling in the sea Vourukj.sa, the abode of the white Haoma, is fought 
with and overcome by Keresiispa. Moreover, the archer KrAanu, who shoots 
at the eagle that carries off the Soma (RV. 4, 27J), appears to be a Gan- 
dharva®, being e.xpressly said to be one in TA. i, 9''. 

Gandharva is sometimes connected with the waters. 'Gandharva in the 
waters’ and the ‘aqueous nymph’ are alluded to as the parents of Yama and 
Yam! (10, lo^). Soma poured into water is called ‘the Gandharva of the 
w'aters’ (9, 863 ®). Gandharva, connected with the Apsarases, is also said to 
dw'ell in the w'aters in the AV. (2, 2^- 4, 37'-). In the Avesta Gandarewa is 
a lord of the abyss tvho dwells in the waters (Yt. 15, 28). 

The anion of Gandharva with the water nymph is typical of marriage. 
He is therefore connected with the wedding ceremony, and the unmarried 
maiden is said to belong to Gandhana as tvell as to Soma and Agni (10, 
g^to-j). The Gandharva Visvavasu in the first days of wedlock is regarded 
as a rival of the husband (ib. --'), and the Gandharvas’ love of women is 
prominent in later te.xts (cp. MS. 3, 7^). The Gandharvas and Apsarases thus 
preside over fertility and are prayed to by those who desire offspring (PB. 
19 ; 30 - 

Of the conception of the Gandharvas being celestial singers, which appears 
in the Epics and later, there seems to be no distinct trace in the RV. (cp. 
10, 177k 11-). 

There are only two or thiee references to their physical appearance in 
the RV. They are wind-haired (3, 38“) and Gandharva has brilliant weapons 
(10, 123'). The AV. is more definite (especially 4, 37; 8, 6' ff.). Here they 
are said to be shaggy and to have lialf animal forms, being in many ways 
dangerous to men. Elsewhere, however, tliej- are spoken of as handsome 
(SB. 13, 4, 3^- ®). The RV. adds the touch that Gandharva wears a fragrant 
{surabhi) garment (10, 123"), while in tlie AY. (12, i- 3 ) the odour {gaiidhd) 
of the earth is said to rise to the Gandharvas. 

This suggests the derivation from gandha as possible. But such an ety- 
mology, even if true, w'ould seem to shed no light on the original conception. 
The name has even been identified with Ivsvraupo:; but in order to justify 
this equation the aid of popular etymology has to be called in 7 as well as 
the doubtful epenthesis of u assumed in the Greek word®. The two con- 
ceptions, moreover, appear to h.ave nothing in common. The utmost, from 
a review of the evidence, it seems possible to say about the original nature 
of the Gandharva is, that he was a bright celestial being, sometimes thought 
of as dw'elling in the waters with his spouse the Apsaras. Various conjectures 
have, however, been made by different scholars. Some regard the Gandharvas 
as wind-spirits °, others think that Gandharva represents the rainbow or a 
genius of the moon", or Soma'-, or the rising sun'j, or a cloud-spirit 'k 

' Yasht 5, 37; 19, 41; cp. SpAP. 276; Bartholomae, ZDMG. 42, 158. — 
2 WVB. 1894, p. 34. — 3 HVM. 1, 427. — 4 Disputed by Bergaigne and IIILLE- 
BRANDT; cp. ORV. 246, note 1. — 5 See PtV. s. v. gandharva-nagara, -pura. — 
6 KHF. 151 — 2; tVVB. 1894, 7 — 9 (cp. r888, p. 13, n.); as to Krsanu, cp. also 
Weber, IS. 2, 313—4; Kuhn in KZ. 1, 523; Roth, ZDMG. 36, 359; BRV. 3, 30 tf.; 
Sp.AP. 223— 4; Bloo.mfuii.d, JAOS. 16,20; ORV. iSi. — 7 v. Sciiroeder, GGH. 73; 
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Meyer, Indog. Mythen 164!. — S Cp. Brugm,\.N-N', Gnindriss I, 481. — 9 M\nn- 
PiARDT 201; Meyer, op. cit. i, 219!.; v. Schroeder, op. cit. 71 j 11 \M. i, 446. — 
■o Roth, Nir. Erl. 145; GRV. 2, 400; DPV. 253; Kirste, 'WZKM. 9, 164. — 
II PW.; LRV. 4, 15S; HRI. 157. — 1= BRV. 2, 38 ff. — 13 WC. 34. 36 cp. 
LRF. 101. — M KIIF. 153. 

A. Kchn, KZ. I, 513 ff.; Weber, IS. i, go; 3, 183. 210; 13, 134!.; -Meyer, 
op. cit. 11 — 2.16 — 8.23.55. 179; BRV. 3, 64—7; PV.S. I, 77— Si; Sp.AP. 210—15; 
IIVM. 1, 427—66; ORV. 244-9; ZDMG. 49. 178—9- 

S 49. Tutelary Deities. — The name of Vasto.s pati occurs only 
seven times in the RV., and one hymn of three stanzas (7, 54) is devoted 
to his praise. He is there invoked to grant a favourable entry, to remove 
disease, to bless man and beast, to confer prosperity in cattle and horses, 
and always to afford protection. In the first verse of the hymn immediately 
following (7, 55') he is described as a dealroyer of disease, who assumes all 
forms. He is once (7, 54=) identified with Soma, being addressed as Indu. 
In a verse of a hymn to the All-gods (5, 41'^) he is invoked in immediate 
juxtaposition with Tva.str and is perhaps identified with him as the great 
artificer. In another verse (8, i7‘'i) he is called a firm pillar, a cuirass of 
Soma-pressers, and seems to be identified with Indra. In the only passage 
of the tenth book which mentions him, he is spoken of as the observer of 
ordinances who. along with prayer (bra/n/ia), was fashioned by the gods (10, 
6 1 7 ). According to Geldneri Rudra is here meant, Vasto.spati being an 
epithet of that god in TS. 3,40, lo-i. Though identified with various deities in 
the above passages, there seems no sufficient reason to suppose that the 
name was originally attached to any one particular greater deity as an epithet 
(like grliapati to -Agni). The Grhya .Sutras (-VGS. 2, 9®; SGS. 3, 4; PGS. 
3, 4") prescribe that Vastospati is to be propitiated when a new house is to 
be entered. This, together with the contents of the hymn devoted to his 
praise, points to his basing been simply a tutelary deity of the house-, as 
the name itself ‘Lord of the dwelling’ implies. He thus seems to be one of 
the lower order of deities which in primitive beliefs animate, inhabit, or preside 
over natural objects such as trees and mountains. 

To the same order belongs Ksetrasya pati the tutelary deity of the 
field. He is invoked, in the first three verses of 4, 57, to grant cattle and 
horses as well a.s to fill heaven and earth, plants and waters with sweetness i. 
In a verse of a hymn to the All-gods (7, 35"') he is besought, along with 
Savitr, the Dawns, and Parjan\a. to bestow prosperity. In a similar hymn 
(10, 66M), worshippers expres.s a desire to have him as a neighbour. The 
Grhya Sutras state that _ he is sacrificed to or worshipped when a field is 
ploughed (AGS. 2, loi; SGS. 4, 135). In one ver.se of a hymn addressed to 
agricultural deities (4, 57'-’) Slta, the Fuirow, is invoked to grant rich blessings 
and crops. Sita later appears (PGS. 2, 179) as the wife of Indra (perhaps 
because that god is once in the RV. called imarapati, ‘lord of the field’ : 
8, 2 i 3 cp. 4, 57') and bears the patronymic Savitri (TB. 2, 3, 10'). In the 
Sutra passage just mentioned the blessings of Urvara, the arable Field, de- 
scribed as ‘having a garland of threshing-floors’, are invoked. 

I FaW. 2!; V. = .\gni, WC. 22. — 2 Cp. Bloomfield, .SBE. 42, 343 — 4. — 
3 Perrv, Drisler Memorial 241, thinks Busan is probably meant. Cp. IVlNDISCH, 
Berichte der U. sacks. Gesellschaft 1S92, p. 174; ORV. 254 — 5. 

IV. MYTHICAL PRIESTS AND HEROES. 

8 S°- Mann. — As the appellation Mann or Manus is often used in 
the sense of ‘man’, there is sometimes an uncertainty as to when it has the 
value of a j^roper fiame in tlie RV. It appears to have the latter signification 
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nearly twenty times in tire form of Manu and almost as often in that of 
iManus. iManu is five times st\led a father, and in two of these passages 
more definitely as ‘our father’ (2, 33'3 &c., cp. § 9). Sacrificers are spoken 
of as the people (yisah) of Manus (4, 37' &c.) and Agni is said to abide 
among the offspring of Manu (i, 6S+). Manu was the institutor of sacrifice. 
For when he had kindled the fire, he presented the first offering with the 
seven priests to the gods (lo, 63'). The sacrifice of nlanu is the prototype 
of the present sacrifice. For the latter is compared to the sacrifice which 
Manus offered to the gods (i, yfiSj. Such comparisons are frequently made 
with the adverb ma/uiyai, ‘like Manus’. Worshippers make Agni the accom- 
plisher of sacrifice, as Manus did (1,44”). They kindle Agni- like Manus 
(5, 21 ‘ &c.). Like ISIanus, the\ invoke Agni who was kindled by Manu (7, 23). 
They offer Soma as iManus did (4, 37-’'. Soma is pra\ed to flow as he once 
flowed for Manu (9,96'-). Manu established -kgui as alight for all people (1,36”)- 
Manu is also mentioned with other ancient sacrificers, with Angiras and Yayati 
(i, 3 i‘ 0 ) Bhrgu and Aiigiras (8, 43‘3), with Atharvan and Dadhyanc 

(i, So'^), with Dadhtanc, Angiras, Atri and Kanwr (i, 139"). The gods 
(1,36'°), Ma,taris\an (1,128^), Matarisvan and the gods (10,469), and Kavya 
Usana^ (8, 23’^) are said to h.rve given Agni to Manu or to have instituted 
him a sacrificer for Manu. In the last four passages the word has perhaps 
only the appellative meaning of ‘man’. 

Indra is said to have drunk Soma beside Manu Vivasvat (Val. 4‘) or 
Manu Samvaraiji (Val. 3'), and to have drunk the Soma of Manus, three 
lakes, to strengthen himself for the Vrtra-figlit (5, 29'). Soma is said to have 
been brought to Manu by the bird (4, 26*). In the TS. and the SB. Manu 
is also frequently described as a celebrator of religious ceremonies. 

Manu appears to ha\e been regarded as the son of Vivasvat even in 
the RV.; for he is once (Val. 4' cp. 3‘) called M.inu X'ivasvat (cp. p. 42). In 
the AV. (S, io“-t) and the SC. (i3.4,3-'), as well as in post-Vedic literature, 
he bears the regular patronymic Vaivas\ata. Varna also is a son of Vivasvat, 
and the first of mortals. Jlaiiu is thus a doublet of Yama as ancestor of 
the human raceh But Manu is regarded as the first of men living on earth, 
while Yama, as first of men who died, became the king of the dead in the 
other world. Hence in the SB. (13, 4, 33-3) Manu Vaivasvata is described 
as ruler of men, and Yama Vaivasvata as ruler of the Manes^ Yilska (Nir. 
12, 10) explains Manu to lie the son of Vivasvat, the sun (Adi/ya), and of 
Savarna the .substitute of Saranyii (cp. 10, 17-; p. 125), counting him (Nir. 
12, 34) among the divine beings of the celestial region (Naigh. 5, 6). 

The SB. (i, S, i’""’) relates a legend of how IManu was saved in a ship 
from a deluge, which swept away all other creatures, by a fish (in post-Vedic 
mythology an Avatar of Visnu). Manu is then said to have become the 
progenitor of mankind through his daughter Ida, who was produced from his 
offerings. That the story of the flood was known as early as the time of 
the AV. is implied in a passage of that Samhitli (19, 39*^) 3 . The myth of the 
deluge occui-s in the Avesta also, and may be Indo-European'*. It is generally 
reri-arded as borrowed from a Semitic sources, but this seems to be an un- 
necessary hypothesis”. 

I An ancient sage and sacrificer, see S SSB. — ^ Possibly ancestor of the Aryans 
only, as he is in several passages contrasted with Dasyus, cp. OST. i, 174; Sp.AP. 
272. — 3 HRI. 160. — 4 Lindner, Die iranische Flutsage, FaR. 213 — 6. — 
5 Burnouf, Bhagavata Purana, preface, LI— Liv; Weber, IS. i, 160 ff.; Sp.AP. 271 — 4; 
ORV. 276 note. — ” MM., India 133—8; HRI. 160. 

KHF. 21 ; KZ. 4, 91; Corssen, KZ. 2,32; Weber, IS., i, 194; ZDMG. 4,302; 
18, 2S6; Roth, ZDMG. 4, 430; ZDMG. 5, 52516; KZ. 12, 293; 19, 156; Ascoli, 
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KZ. 17, 334; Mlir, JRAS. 1S63, 410 — 16; 1S65, 2S7ff. ; OST. i, 162—96; BRV. 

I, 62 — 70; ORV. 275 — 6; HRI. 143. 

§ 51. Bhrgus. — Bhrgu is a name met with twenty-one times in the 
RV., besides two occurrences in the adverbial form bhrguvat. It is found 
only once in the singular; and appears therefore to have properly designated 
a group of mythical beings. Mentioned twelve times in Agni hymns, the\ 
are chiefly connected with the communication of fire to men. MatariA'an 
lirought Agni as a treasure to Bhrgu (i, 60') or kindled the hidden Agni 
for^ the Bhrgus (3, 5'°). Matarisvan and the gods fashioned Agni for iSIanu, 
while the Bhrgus with might produced him (10, 46?). The Bhrgus found 
Agni lurking in the waters (10, 46-); worshipping him in the waters, the\- 
placed him in the abodes of A^u or man (2, 4^ cp. '>). The\ established Agni 
like a friend well-deposited in the wood (6,15-) or as a treasure among men 
(1, 58*’). For Agni is the Bhrgus’ gift Ig, 2>). Rubbing him they invoked 

him with prayer (i, 127''). 'With songs of praise they caused him to shine 

forth (10, 1225) in wood (4, 7'). They brought him to the navel (cp. p. 92) 
of the earth (i, 143“*). While Atharvan established rites with sacrifices, the 
Bhrgus showed themselves as gods with their dexterity (10, 92'°). Their skill, 
primarily manifested in producing fire, is incidentally spoken of as artistic. For 

worshippers make a prat er for Indra or the Asvins as the Bhrgus (made) a 

car (4, 16=“; 10, 39'0- 

They are an ancient race. For sacrificers speak of them, together with 
the Angirases and Atharvans, as their Soma-loving fathers (10, 14“) and in- 
voke Agni as the Bhrgus ib/irgtivat), tlie Angirases, and Manu did (8, 43’-’), 
They implore Indra to hear their pra\er like those of the Yatis and Bhrgus 
(S, 6'®), or to aid them as he did the Yatis, Bhrgus, and Praskanva (S, 35). 
The Bhrgus are mentioned, along with the Druhyus and Turvasa, as the foes 
of king Sudas (7, iS“). In the last three passages their name appears in 
the historical character of the design.ilion of a tribe. The Bhrgus are in- 
voked to drink soma uith all the thirti -three gods, the Maruts, the Waters, 
the Asvins, Usas, and Surya 18, 35->). The\ are compared with suns and 
said to have gained all their desires (S, 3''-'). In one passage (9, ioi'j) they 
are connected with an unknown mjth, wlien worshippers express a wish to 
drive awa)' the niggardlv, as the Bhrgus the demon {makham). 

Thus the Bhrgus never designate actually existing priests in the RV., but 
only a group of ancient sacrificers and .incestors, to which Bhrgu bears the 
relation of chief, just as Angiras does to the group of the Angirases, or 
Yasi.stha to that of the Vasisthas. 

The myth of the descent of fire and its communication to man is chiefly 
connected with Matarisvan and the Bhrgus. But while Matarisvan brings it 
from heaven as lightning, the Bhrgus do not fetch it, but are rather regarded 
as kindling it for the establishment and diffusion of the sacrifice on earth. 

In the later Vedic literature Bhrgu occurs as the name of a seer re- 
presenting a tribe (AV. 5, 19'; AB. 2, 20?). He arises as a spark from Pra- 
japati’s seed and being adopted by Varuna receives the patronymic Varuni 
(AB. 3, 34' cp. PB. 18, 9’) and is expressly called a son of Varuna (SB. 

II, 6, 

Etymologically the word bhrgu means ‘shining’ from the root bhraj, ‘to 
shine’. Bergaigne^ thinks there can hardly be a doubt that bhrgu was 
originally a name of fire, while Kuhn^ and BarthS agree in the opinion that 
the form of fire it represents is lightning. Kuhn® and Weber ^ further identify 
the Bhrgus as fire-priests with the Greek tpXs'cuai. 

‘ Cp. Oldeneerg, see. 46, 243. — 2 Weuer, ZDMG. 9, 240 ff. — 3 BRV. i, 
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52 — 6; cp. Hopkins, JAOP. 16, 280. — ■I KlIF. 9 — 14. — 5 BRI. 10. — 6 KHF. 

21 — 2. — 7 ZDMG. 9, 242. — OST. I, 170; ORV. 123; HRI. 16S. 

§ 52. Atharvan. — The name of Atharvan occurs fourteen times in 
the RV., thrice in the plural, and is also several times found in the AV. 
Atharvan generall}' appears in the character of an ancient priest. He rubbed 
Agni forth (6, i6h) and priests rub Agni as Atharvan did (6, 15’'). Agni 
produced by Atharvan became the messenger of Vivasvat (10, 21=). Atharvan 
first established (order) by sacrifices, while the llhrgus sliowed themselves 
gods by their skill (10, 92“"). By sacrifices Atharvan first e-Ytended the paths; 
then the sun was produced (i, S35). Atharvan along with Father Manu and 
Dadhyanc practised devotion (i, So'°). Indra is the lielper of .\tharvan as 
well as of Tiita, Dadhj'anc and M.Ttarisvan (10, 48^). The goblin-destroying 
Agni is invoked to burn down the fool with divine flame like Atharvan 
(10, 87’-). The AV. adds some further traits. Atharvan brought a cup of 
Soma to Indra (AV. 18, 351). A miraculous cow was given to him by Varuna 
(AV. 5, II ; 7, 104). Atharvan is a companion of the gods, is related to them, 
and dwells in hea\ en (AV. 4, 14 &c.). In the SB. Atharvan is spoken of 
as an ancient teacher Ad, 5, 7. S"')- 

In the plural the Atharvans are enumerated as Fathers along with the 
Angirases, Navagvas, and Bhrgus (10, 14''). They dwell in heaven and are 
called gods (AV. ii, 6^). They destroy goblin.s with a magical herb (AV. 
4 , 37 ^)- 

In a few passages of the RV. the word aikarvau appears to have the 
appellative meaning of ‘priest’. Tims it is an attribute of Brhaddiva, the 
composer of a hymn (10, 120'’ cp. '’). In this sense it seems to be an epithet 
of -■^gni, when a seer is described as pouring the libation on the Atharvan 
(8, 9'). The word also means priest when it is said that the Atharvans mix 
Soma (9, 4^) or that they receive a liundred cows from a patron (6, 47^’). 
That this is the original sense is borne out by the fact that the cognate 
Avestan word dthravan signifies ‘fire-priest’, which is also the etymological sense ; 
for atar {iox. dt/iarj, fire, is the same as the Vedic a that - which also occurs 
in athar-yu, flaming (said of -Vgni, 7, i‘j. Tliis old name must then have 
been mythologically applied to designate an ancient priestly race of a semi- 
divine character, generally represented in tlie singular by their chief. 

I Brugmv.xn, Gruntlrif>s 2, 360; cp. Uloomkii ld, SUE. 42, xxiii, n. 2; 

THOLOM\E, IF. 5, 221, icjcct.s llic connCMOii of atar Mith atharvan. — Cp. also 

E\ssen, Indische Alterthumskunde I, 5 - 3 J IvHF, lo; IS. i, 2890".; OS i\ I, 160; 

BRV.t, 49; URL 160, n. i. 

§ 53. Dadhyanc. — D.idhy.iiic, who is the son of Atharvan (6, 

I, 1 1 6'-. 117^^), is mentioned nine times in the RV. and, with one exception, 
only in the ninth, the tenth, and especially the first book. He is a seer who 
kindled Agni (6, i 6H) and is mentioned with Athanan, Angiras, Manu, and 
other ancient sacrificers (i, 80'°. 139 ')• 

The Asvins gave a horse’s head to Atharvan’s son Dadhyanc, who then 
proclaimed to them the (place of the) mead {inadhii) of Tvastr (i, iiy^’^). 
With the head of a horse Dadhyaiic proclaimed to the Asvins the (place of 
the) mead (i, 116“’). The Asvins won the heart of Dadhyanc; then the 
horse’s head spoke to them (i, 119'’). Indra is also connected with this 
myth. For it is said that, when seeking the head of the horse hidden in 
the mountains, he found it in Saryanavat and slew with the bones of Da- 
dhyanc ninety-nine Vrtras (i, 84’^- '+). Indra, besides producing cows from 
the dragon for Trita, gave cowstalls to Dadhyanc (and) MatariWan (10,480. 
These are probably the cowstalls which Dadhyanc opens by the power of 
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Soma (9, loS^). It is noteworthy that in the only older passage (6, I6'^) in 
which the name of Dadhyanc occurs, he is the son of the ancient hre-priest 
Atharvan and is himself a kindler of fire. Otherwise he is chiefly connected 
with the secret abode of Soma and with Indra in the release of the cows. 
Owing to his horse’s head and his name he can hardly be altogether disso- 
ciated from the steed Dadhikra. The etymological sense of dadhi-anc, 'curd- 
ward’ might signify either 'possessing’ * or ‘fond of’ ‘curdled milk’. In Ber- 
gaign’e’s opinion Dadhyanc does not differ essentially in origin from Somah 
The evidence is, however, insufficient to justify any certain conclusion. But 
it does not seem an altogether improbable conjecture that Dadhyanc originally 
represented the lightning form of fire. The horse’s head would indicate its 
speed, the voice with which it speaks, the thunder, its bones, the thunderbolt. 
His connexion with the secret abode of Soma, would resemble that of the 
eagle with the celestial Soma. The name, too, suggests the curdling effect 
of the thunderstorm. In post-Vedic literature the name generally occurs in 
the form of DadhTca, and in the hlahabharata the thunderbolt for slaying 
ATtra is said to have been fashioned out of his bones A 

I ‘Uni au lait’, BRV. 2, 457. — 2 ERW 2, 45S. — 3 IhV. s v. — Cp. also EKV. 

2, 456—60; GRY. 2, S4; ITrky. J.VOS. 1 1, 138; LRF. 120—2 ; Or.RTLL, JAO.S. iS, 16 — iS. 

§ 54. Ahgirases.' — Of the more than si.xty occurrences of this name 
in the RV. about two-thirds are in the plural. Derivatives of the word are 
also found there about thirty times. The whole of one hymn (10, 62) is 
voted to the praise of the Ahgirases as a group. 

The Ahgirases are sons of heaven^ (3, 53'; 10, 67^^ cp. 4, 2'=). They 
are seers who are sons of the gods (10, 62*). .-V single Angiras being 
regarded as their ancestor, they are also termed ‘sons of Angiras’ (10, 62-'). 
Poets speak of them as ‘fatheis’ (ib. -i, ‘our fathers’ (i, 71^), or ‘our ancient 
fathers’ (i, 62-). They are once mentioned as fathers with the Atharvans 
and Bhrgus (10, 14^), being especially associated with Yama (ib.-“=). They 
are also in a more general way connected with otl.er groups of divine beings, 
the Adityas, Vasus, Maruts (7.44^:8,35''', or the Adityas, Rudras, A^'asus, 
as w'ell as the Atharvans (AV. 11, S'-;. Soma is oflered to them (9, 625), 
and they are invoked like gods 13, 53'; 10, 62). They are brahman priests 
ty, 42'). They found Agni hidden in the wood (5, ii“j and thought of the 
first ordinance of sacrifice (10, 67'). It is by sacrifice that the} obtained 
immortality as well as the friendship of Indra (10,62'). 

AVith the latter deity the Ahgirases aie closely associated. To them Indra 
disclosed the cows (S, 52J}, for them he opened the stall (i, 51'. 134-'), and 
drove out the cows which were hidden, casting down Vala (8, 14®). Accom- 
panied by them Indra pierced A'ala (2, ii^'; and drove out the cows (6, 17®). 
As their leader Indra is twice called ai'igirastama. chief Angiras (i, loo't. 1303). 
Soma (as inspiring Indra) is also once said to have opened the cow'stall for 
the Ahgirases (9, Sfi^j). In conne.xion with the myth of the deliverance of 
the cows the song of the .Ahgirases is characteristic. Praised by them Indra 
pierced Vala (2, 15®), and burst the cowstalls (4, 16'®), slew Vala and opened 
his citadels (6, i 85 ), or dispelled the darkness, spread out the earth, and 
established the lower space of heaven (1, 62’). So characteristic is their 
singing that the Maruts with their varied songs are said to be like the Ah- 
girases (10, 78®), and the gods are invoked to the offering with the chants 
of the Ahgirases (i, 107^). Hymns addressed by actual priests to Indra are 
also several times compared with those of the Ahgirases (i, 62'-^ &c). 
Incidentally Indra assumes a less prominent position than the Ahgirases in 
the myth of the cows. Thus the Ahgirases are said to have emptied the 
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stall containing cows and liorses, with Indra as their companion (10, 

Here we have the transition to the omission of Indra altogether, his char- 
acteristic action being directly attributed to the Ahgirases themselves. By the 
rite they drove out the cows and pierced Vala (ib. ^), caused the sun to 
mount the sky, and spread out mother earth (ib. '). By the rite they cleft 
the rock and shouted with the cows (4, 3”). Singing they found the cows 
(i, 62^). They burst the rock with their songs and found the light (i, 72“). 
The Ahgirases are further connected with the finding of the cows of the 
Panis for Indra by Sarama (10, io8®- ^“), who is said to have assisted Indra 

and the Ahgirases in tracking them (1,622 cp. 72'*). The Ahgirases are 

/' also described alone as having found the cows and steeds of Pani (i, 83^). 
PBrhaspati, who is connected with the same myth (10. loS®-''), receives the 
l^pithet Angirasa when piercing the rock and capturing the cows (6, 73') or 
giving cows like Bhaga (10, 6SB. 

Brhaspati is even directly called Ahgiras when he drives out the cows 
and releases the waters with Indra (2, 23'*’). Otherwise in nearly all the 
occurrences of the word in tire singular, Ahgiras is an epithet of Agni, who 
is the first seer Ahgiras (1,31'), the ancient Ahgiras (10, 92^2) or the oldest 
(i, r27-) and the most inspired (6, 11 2) of the Ahgirases. Agni is several 
times also called the chief Ahgiras (i, 75- A'c.). This term is, however, once 
or twice applied to Indra, Usas, and Soma. Sometimes Ahgiras only desig- 
nates an ancient priest without direct allusion to -Vgni, as when ‘the ancient 

Ahgiras’ is mentioned in an enumeration of ancestors (i, 139’) or when 
the conte.xt shows that in the form aiigimsvat the singular sense ‘like Ahgiras’ 
is meant (i, 452). In one passage (i, 3 i' 0 > 'n which the poet exclaims, ‘0 
Agni, come to us as to Manus, as to Ahgiras, o Ahgiras', the name designates 
both the ancestor and Agni. 

According to the tradition found in the AnukramanT of the R'V., the 
Ahgirases must have been regarded as an actual priestlj' family, as the com- 
position of the ninth book is attributed to members of it b Priestly families 
also seem to be alluded to in the compound Atharva-ahgirasah, which occurs 
as a designation of the AV. in that Veda itself (.-VV. 10, 7“) and later (SB. 
II, 5, 67 &c.)k 

On the whole it seems probable that the Ahgirases were originally con- 
ceived as a race of higher beings intermediate between gods and men, as 
attendants of Agni, who is so often described as a messenger between hear en 
and earth (p. 96), and that their priestly character was a later developments 
They may possibly have been personifications of the flames of fire as messengers 
to heaven (cp. R'V. 7, 32). This view is borne out b) the etymological conne.xion 
of angiras with the Greek ayYs^oc, ‘messenger’ “. Weber, however, is of 
opinion that they were originally priests of the Indo-Iranian period 7 . 

I KHF. 10; OST. 5, 23; G^Y.; ItRV. i, 47-S; 2, 30S— 21; WC. 69—72; 

ORV. 127 — S. — z Cp. BDA. 45. — j Cp. Weber, Ilistoiy of Ind. Lit., Engl. tr. 

p. 31. — 1 Cp. BIoomfield, JAOS. 17, 180—2; SBE. 42, xvii— xxvii. — 5 Cp. 

Roth, PW.; BRV. 2, 309; cp. HVBP. 109; ORV. 127. — “ Brugm.\n.\, Grundriss 

2, 18S; HRl. 167. — 7 IS. \, 291 IT. 

§ 55. A. Virupasb — Closely connected with the Ahgirases are the 
Virupas, whose name is mentionetl three times in the plural. The Ahgirases, 
the Virupas, are sons of heaven (3, 53'). The Virupas are seers, sons of 
Ahgiras, born from Agni, from heaven (10,622-6). Virupa once occurs as 
the name of a single being, who sings the praises of Agni. in a stanza (8, 64®) 
immediately following one in which Ahgiras is invoked. The name also has 
the singular sense in the adverb virupavat, ‘like Virupa’, '’as is indicated by 
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the occurrence in the same stanza (i, 45^) of Pnyanicdhavat, Atnvat, besides 
Angirasvat. The word once occurs in its patronymic form in a verse (10, 145) 
in ^Yhich Yama is in^■oked with the Ahgirases and the Yairupas. As the word 
is most usually a simple adjective meaning ‘of variable form’ and, when a 
name, is always found in company with that of Ahgiras or tlie Ahgirases, it 
would seem to have been hardly more than an epithet of the latter. 

B. Xavagvash The name of these beings occurs altogether fourteen 
times in the RV., six times in association with that of the Ahgirases, The 
Navagvas are spoken of as ‘our ancient fathers’ (6, 22 b, or as ‘our fathers’ 
along with the Ahgirases, the Atharvans, and the Bhrgus (10, 14’). Like the 
Ahgirases, thet' are connected vith the myth of Indra, .Sarama, and the cows 
of the Fanis (i, L 5 , 45 B 10, loS'). Indra with the Navagvas as his 
friends sought the cows (3,39b. Pressing Soma they laud Indra with songs: 
they broke open the stall of the covs (5, 29’^). In one h\mn they are 
described as having sung with the pressing stones for ten months fs,45''“j. 
In two of its occurrences in the plural the word navagva is a simple adjective, 
being in one of these cases an attribute of the rays of Agni ("6, 6 a. It is 
also found three times in the singular, when it appears to be an epithet of 
Ahgiras (4, 51’; 10, 62“) or of Dadhyaiic (9, 108B. It apparently means 
‘going in (a company of) nine’- 5 , designating as a plural noun a group of 
nine ancient priestly ancestors. 

C. Dasagvas". This name occurs seven times in the RV., three times 
in the singular, and only twice unassociated with that of the Navagvas. Tl e 
Dasagvas were the first who offered sacrifice (2, 34'-'). Indra with the Nava- 
gvas sought the cows and with the ten Dasagvas found the sun (3, 3951. 
With the Navagvas and the Das.igvas Indra rent the rock and Vala (1.62'). 
The Navagvas and Dasagvas praise Indra and broke open the stall of the 
cows (5,29'-). The dawns shine on the Navagva Ahgira and the seven- 
mouthed Dasagva (4, 51'*). Dasagva, mentioned with Navagva, is once spoken 
of as chief Ahgiras ( 1 o, 62”). Da.sag\a is described in one passage as having 
been succoured by Indra (8, 12-). The name, being merely a numerical 
variation of Navagva, was most probable suggested b_\' the latter. 

D. The seven Rsisk The ancient seers are represented by a definite 
numerical group as ‘the seven Rsis’. who are, however, onU mentioned four 
times in the RV. One poet speaks of them as ’our fathers, the seven seers’ 
(4,42®). They are called divine (10, 130^, and in another passage f 10, 109^) 
the ‘seven ancient seers’ are associated with the gods. The number ma\ 
have been suggested by that of the seven technical priests (enumerated in 
2, i^J, of whom they would, in that case, have been regarded as the proto- 
types. In the SB. they become individualized by each receiving a name (SB. 
14, 5, 2®; Brhadar. Up. 2, 2^). In the same Brahmana (2, i, 2^ cp. 8, i, 10) 
they are also regarded as the seven stars in the constellation of the Great 
Bear and are stated to have been originally bears®. This identification is 
doubtless due partly to the sameness of the number in the two cases and 
partly to the similarity of sound between rsi^ ‘seer’, and rksa, which in the 
RV. means both ‘star’ (i, 24'°) and ‘bear’ (5, 56®). 

Probably the same ancient sacrificers are referred to as the seven priests 
{viprdh) who with the Navagvas praise Indra (6, 22- cp. 3, 31®; 4, 2^®), or 
the seven Hotrs® wdth whom Manu made the first offering to the gods (10, 63'). 
Similarly the ‘tw-o divine Sacrificers’ (dahyd Jiotdrd) mentioned nearly a dozen 
times in the RV. seem to have been the celestial counterpart of two tech- 
nical priests 7 . 

> GW. s. V. virupa-, BRV, 2, 307, note 4. — 2 BRV. 2, 145 — 6. 307—8. — 
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3 Cp. YN. II, 19; BRV. 2, 145: ‘having nine cows’. — 4 Roth, PW, ; Oldenberg, 
ZDMG. 42, 236; OKV. 2/6—8. — 5 Weber, IS. I, 167; Eggeling, SEE. 12, 
282, n. 2. — » Cp. Hobklns, JVOS. 16, 277; ORV. 3S3— 4; SEE. 46, 189. 322. — 

7 ORV. 391 ; SEE. 46, U; cp. ERV. i, 234 — 5. 

S 54/ Atri. — This is one of the seers of ancient days most frequently 
mentioned in the RV. I'he name occurs there about forty times in the sin- 
gular and si-Y times in the plural as a designation of his descendants. Atri 
is spoken of as a seer belonging to the five tribes fi, 117’) and is mentioned 
along with Manu and other ancestors of the human race (i, 

Agni is said to have helped Atri (7,15^) as a well as other ancient 
seers (1,45-’; 10, iSo 5 ). Indra also heard the prai'er of Atri (8, 36^ and 
opened the cowstall for him and the .Yhgirases (i, 51'’). Atri is, however, 
chiefly represented as the protege of the Asvins, and the characteristic myth 
about him is connected with them. They delii'ered .\tri from the darkness 
( 6 , 50'"; 7, 7i 5). They rescued him out of a chasm (5,78') with all his host 
(i, 116®. 117^), when they destroxed the wiles of the malignant demon (i, 117-’). 
The chasm into which he has fallen and from which they deliver him is a 
burning one, but they gave him a strengthening draught ii, 1 16®. They 

made the burning chasm (rbJsa) or his abode igr/ni) agreeable for him 
(10,39“; 8, 6 2 7 ); they prevent the fire from burning him (8, 62§ **). They res- 
cued .\tri who was in the heat ( 1 o, they protected him from the heat 

with coolness (i. 119"; 8, 621), and made llie burning heat agreeable for him 
(i,ii 27). Once they are said to liave rejuvenated .\.tri, who had grown 
old fio, 143'’ ^). 

In one hymn .-Vlri is said to hive found the sun when it was hidden 
by the demon Svarbhanu and to have placed it in the sky (5, 40^' But 
in the very ne.\t verse (9) this deed is attributed to the Atris collectively. 
The AV. also refers, to .Vtri finding and placing the sun in the sky (AV. 13, 
24. 12. jg priest who dispelled darkness (4, 3, 4“‘)i 

originated from Vac (1,4, 5''), and is even identical with her (14, 5, 2^). 

The plural form of the name in the RV. regularly occurs in the last 
or one of the last I'erses of a hymn. The .\lris here designate the family 
of seers who are the composers of the Inmns (5, 395 Szc.). The whole of 
the fifth book is attributed to the family of the .Vtris, and about one-fourth 
of the occurrences of the name in the singular or plural are found in that book. 

The name is perhaps derixed from the root ad, to eat, in the sense of 
‘devouring’, as the cognate xvord atrin, a frequent adjective in the RV. used 
to describe demons, seems to have tliis meaning. The word a(ri' itself is 
once emploxed as an attribute of .Ygni, probably with this signification (2, 83 ). 
Berg.aigne” is even of opinion that, though .\tri has become a priest, he 
originally represented some form of Agni. The name of Atri is four times 
accompanied or, in the ne.xt verse, folloxved by that of Saptavadhri. The 
latter is a protege of the Asvins, a seer whom they are invoked to release 
from captivity (5, 785-'’), and xvho is said to hax'e sharpened the blade of 
Agni with his prayer (8, 62“). For Atri Saptavadhri the Asvins made the 
burning chasm agreeable (10, 39^). The txx-o are therefore probably identical^. 

I Cp. OLnEN'BERG, SEE. 46, 35. 214. — 2 ERV. 2, 467 — 72. — 3 Op. cit. 467; 
ExU.nxck, ZDMG. 50, 266. — Cp. also PW., s. x'. .\tri; Oldenberg, ZDMG. 42, 
213; E.xunack, ZDMG. 50, 266—87. 

§ 57. Kanva &c. — The name of Kanva occurs about sixty times in 
the RV. as that of an ancient seer and of his descendants, the occurrences 
in the singular and plural being nearly equally divided. ^ Kanva is spoken 
of as the son of Nrsad (10, 31“) and bears the patronymic Narsada (i, 117®; 
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AV. 4, i9^J. He is mentioned in an enumeration of ancient ancestors such 
as Manu and Ahgiras (i, 139'’). The gods gave Agni to Kanva and others, 
who kindled him and were blessed by him (i, 36'“' “■ Agni helped 
Kanva, as well as Atri, Trasadasyu, and others, in battle (10, 50^), and is 
spoken of as a friend and chief of the Kanvas (10, 115’). Indra conferred 
gold and cattle on Kanva, Trasadasyu, and others (Val. i'°- 2'°). The Maruts 
bestowed wealth on Kanva along with Turvasa and Yadu (8, 7'®). The Asvins 
are several times said to have helped Kanva (1,475. 112=; 8, 5-5. S’')- He 
was blind when succoured by the Asvins (8, 5--'), who restored his sight 

(i, 1180- 

Most of the hymns of the eighth book of the RV. are attributed to the 
family of Kanva, and poets there speak of themseh-es as Kanvas. I'he name 
as that of a family is therefore historic.il. But the ancestor whose name was 
transferred to them in reality^ never appears in the RV. as that of a con- 
temporary. Roth thinks his origin ma_\ have been mythical like that of 
Ahgiras-; and Berg.vigne is of opinion that the blind Kanva represents the 
sun during the night or, more generally, the hidden Agni or Soman 

Medhyatithi, a descendant of Kama, being called by the patronymic 
Kanva (8, is mentioned nine times in the RV., occasionally with Kanva 
in enumerations of ancestors fi, 36’"- ”• '7). The name seems to mean ‘he 
who has a sacrificial guest (i. e. Agni/. Priyamedha, whose name occurs 
four or five times and is found beside that of Kanva (S, belongs to 
the past, but his descendants often speak of themselves in the plural as 
Priyamedhash 

I Olde-NBEEG, ZDMG. 42, 216—7. — 2 rV. s. v. Kam.i. — 3 BRV. 2, 465.— 

4 Ol.DENBERG, ZD -MG. 42, 2 1 7. 

5 58. A. Kutsah This warlike hero belonging to the Indra injth is 
mentioned nearly forty times in the RV. The name occurs onl}’ once in 
the plural as a designation of a famil; of singers who address a hymn to 
Indra (7, 255). Kutsa is four times called by the patronymic Arjuney.a, son 
of Arjuna (i, 112-J bzc.). Mention is made of a son of hi.s, whom Indra 
aided in fight against a Dasyu (10, 105”]. Kutsa is young and brilliant 
(i, 633). He is a seer, who called upon Indra for aid when plunged in a 
pit (r, io6“). Kutsa rides on the same car as Indra (4, 16”; 5, 295;, who 
wafts him (5, 31*; 8, or takes him as his charioteer (2, 19^; 6, 2o3j. 
Kutsa is similar to Indra (4, 16"’) and is even invoked with him in a dual 
compound as Indrakutsa, the pair being besought to come on their car ('3, 3i')- 

The foe against whom Kutsa is .issociated with Indra is Su.sna. Indra 
smote Su.sna for Kutsa ii, 63/ i2i9;4, 16'-; 6, 26’), aided Kutsa against 
Susna (i, 51^1, subjected .Susna to him (7, 19^), or, associated with Kutsa 
and the ,gods, vanquished Su.sna (5, apSj. Indra is invoked to fight with Kutsa 
against Sirsna (6.313) or to bring Kutsa as a slayer of Susna (i, 1753). 
Indra fights for Kutsa even against the gods (4, 3o^~5j or against Gandharva 
(8, i”). The conflict with Susna results in the stealing of the wheel of the 
sun (i, 1753; 6, 313). For Kutsa pressed by his foes Indra tore off the w'heel 
of the sun (4,303) while the other he gave to Kutsa to drive on with (5, 29'°). 
This miracle of stopping the .sun (cp. r, 121'”; 10, 13S3) seems to be a 
transference of the myth of Indra gaining the sun for human happiness, to 
the reminiscence of a semi-historical battle. In winning the sun Indra is said 
to have made wide space for his charioteer Kutsa (6, 2o5). He is invoked 
to crush the fiends with Kutsa and to roll forward the wheel of the sun 
(4,163^). In one passage Indra is said to have subjected other foes than Susna 
to Kutsa, viz. Tugra, Smadibha, and the Vetasus (10, 493). 
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Kutsa, whom Indra aided and loved (i, 33''*), nevertheless sometimes 
appears as his enemy. Thus Indra struck down the heroes of Kutsa, Ayu, 
and Atithigva (2, 14?), harassed Ayu, Kutsa, and Atithigva (Val. s’), delivered . 
these three into the hand of the young king Tuiwayana (i, 53'"), or smote 
them to the earth fur him (6, 18'’). This seems to indicate the historical 
character of Kutsa. Tor a deity of light would naturally have been regarded 
by the Vedic poets as always a friend, and a demon of darkness always as 
a foe. Tradition also attributes a number of the hymns of the first aud ninth 
book of the RV. to a seer Kutsa of the family of the Ahgirases. Bf.rgaigne, 
however, thinks that Kutsa is purely mythical, originally a form of Agni (or 
Soma), sometimes seeming to represent the sun. In the Naighanluka (2, 20) 
kutsa appears as one of the synonyms of thunderbolt (vajm). 

B. Kavya Usanah The ancient seer Usaua is mentioned eleven times 
in the RV. He is twice called a sage [kavi) and five times receives the 
epithet Kai’j'a. He is cliaracteristicalli' wise; for Soma uttering wisdom is 
compared (9, 97’) and, owing to hi.s wisdom, is identified with Usana (9, 873). 
Kavja Usana established Agni as the hotr of s.acrihce (8, 23''). He is said 
to have driven hither the cows, in tlie same \ erse in which Atharvan, tlie 
institutor of sacrifice, is referred to as having prejiared the path of the sun 
(1, 833). He was a protege of Indra (6, 20”), who rejoiced with him (1,51'*) 
and who is represented as identihing himself uitli Usana as well as Kutsa 
and others (4, 26'). He was associated with indra when the latter, along 
with Kutsa, vanquished Susiia (5. 29"). Usana also fashioned for Indra the 
bolt for slaiing Vrtra (i, 121'’: 5,34’ cp. i, 51"’). 

C. Several other ancient seers of a historical or semi-historical character 
are mentioned in the RA’. .Such are Gotama, VisiTimitra, Vamadeva, Bharad- 
vaja and VasisthaJ to whom, or to whose families, the composition of the 
second, third, fourth, si.xth, and serenlh books are respective!)' attributed. 
Agastya is another seer mentioned several times in the RV. h More or less 
historical warriors of the olden time are king Sudas, Purukutsa and his son 
Trasadasyu, as well as Divodasa Atithigva'. 

Even the most mythical of the ancestors of man or of particular families 
treated of in this cliapter seem, witli perhaps two or three exceptions, to 
have been either actual men of bygone daxs or to hare been projected into the 
past to represent the first progenitors of actually 11\ ing men. The deeds attri- 
buted to them are partly historical reminiscences, partly aetiological myths, 
and partly poetical creations. By association with the gods they are often 
drawn into participation in the mythological actions, such as the winning of 
the sun, on which the order of nature is founded. Most of xvhat is told 
about the priestly ancestors, is intended to furnish evidence of sacerdotal art 
and power, which are therefore treated superuaturally. It is not likely that 
they represent powers of nature and are faded gods come dowm to earth®. 

I KHl'. 54 ff.; BKV. 2, 333- S; 1 ’erry, JAOS. li, iSi; TVS. i, 24; GVS. 2, 

35. 163 ff.; ZDMG. 42, 21I; ORV. 15S— 60; J.VOS. iS, 31— 3. — = BRV. 2, 338-41;' 

Sp.AP. 281 — 7. — j Cp. BRV. I, 50 — 2; Olde.mierg, ZDMG. 42, 203 ff.; Oertel, 

J.A0.8. 18, 47— S. — 4 Cp. ZDMG. 34, 589 ff.; 39, 65—8. — 5 Olde.nberg, ZDMG. 

42, 199 — 347; HRI. HI. — D Cp. Gruppe, Die griechisclien Culte I, 298 IT.; ORV. ■ 

2 73-4- 

V. ANIMALS AND INANIMATE OBJECTS. 

§ 59. General Traits. — Animals enter to a considerable extent into 
the mythological creations of the Veda. There are still numerous traces ' 
surviving from a more primitive age, w'hen the line dividing men from animals 

10* 
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was not clelinitely drawn (g 65) and gods might be conceived as having 
animal forms also. The higher Vedic gods themselves being anthropomorphic 
in character, the supernatural beings of the Veda which have an animal form 
belong to a lower order, being semi-divine only or demoniac according as 
the animal i.5 useful to man, as the cow, or injurious, as the serpent, hlore- 
over, just as man has attached to him various animals which are serviceable 
to him, so the great anthropomorphic gods are naturally surrounded b}' a 
celestial animal world of a similar character. Lastly, actual animals are in 
the ritual connected with mythological conceptions of the gods. They are 
symbolical representatives intended only as an instrument for the time being 
to influence the gods they in some respect resemble. This fetishistic point 
of view is probably the faded remnant of a more primitive identification of 
gods with visible objects. The part which such animal fetishes play in Vedic 
times is, however, no longer great, since the representation of deities by 
animals conflicted with the higher conception prevailing of the gods as mighty 
men dwelling in heaven and coming invisibly to the sacrifice. 

I 60. The Horseh — ■ A. Dadhikra. Resides the celestial horses which 
draw the cars of the gods, various individual divine steeds occur in Vedic 
mythology. One of the most notable of the.se is Dadhikra, who is celebrated in 
four rather late^ hvmns of the RV. (4. 38 — 40; 7, 44}. The name is men- 
tioned there twelve times, interchanging with the extended form Dadhikravan, 
which is found ten times. The name hardly ever occurs in other Vedic texts. 
Dadhikra is so characteristically a steed that the word is given in the Xai- 
ghaijtuka (i, 14) as a svnonym of horse. lie is swift (4, 38^''^. 39h>, being 
the first steed at the head of chariots (7, 44!) and a vanquisher of chariots 
(rathaiur), who speeds like the wind (4, 3841. The people praise his swift- 
ness and every Piiru praises him as he runs on a precipice as it were (ib. 5 ' ), 
He bounds along the curves of the paths 14. 40^). He is aLo conceived as 
winged. For he is called bird-like, his wing being compared with that of 
a bird and of a speeding eagle (4, 40-- 3j. He is likened to a swooping 
eagle and even directly called an eagle (4, 385-^). In one passage (4, 40=) 
he is spoken of as the swan i/iamsa) dwelling in light, as well as the Vas’i^ 
in the air, the priest at the altar, the guest in the house — all epithets 
appropriate to various forms of Agni. 

Dadhikra is a hero, smites the Dasyus, and is victorious (4, 38*^3. i). 
His adversaries fear him as the thunder of heaven, when he fights again --t 
a thousand; he wins booty in combats and the tribes cry after him in con- 
tests (ib. ■'j. Making himself (krni ana) a garland, he tosses the dust and 
scatters it from his brows (ib. He belongs to all the tribes, pervades 

the five tribes with his power, as Surya the waters with his light, and observes 
the assemblies (ib. -• *). Mitra-Varuna gave him, the victorious steed, like 
shining Agni, to the Purus (4,39^ cp. 38'- -j; they gave us the horse Da- 
dhikra as a blessing for the mortal (ib. s). 

The steed Dadhikravan is praised when Agni is kindled at the dawning 
of U.sas (4, 39'’). He is invoked with the Dawns (ib.b 40'), who are prayed 
to turn to the sacrifice like Dadhikravan (7, 41“). He is regularly invoked 
with Usas, nearly as often with Agni, less fiequently with the Asvins and 
Surya, sometimes with other deities also {3, 20'- 5 ; 7, 44"“-i; 10, loi'); but 
Dadhikra is invoked first (7, 44’). 

The etymological meaning, being uncertainJ, cannot be said to throw 
any additional light on the original nature of Dadhikra. The second part 
of the compound may be a by-form of the root ir, ‘to scatter’, and the 
word would then mean ‘scattering curdled milk’, in allusion to the dew or 
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rime appearing at sunrise, according to Roth and Grass.mann*. who both 
think that Dadhikra represents in the form of a steed the circling ball of 
the sun. This view is supported by the fact that the deity with whom 
Dadhikra is most closely connected is Usas, that the sun is often conceived 
as a steed or biid (p.ji) and that he is sometimes regarded as warlike (ib.). 
The statement tliat Dadhikra was given by Mitra and Varuna might be 
connected with the notion of the sun being the eye of those deities. Ber- 
GAIG-NE thinks that the name of Dadhikra refers rather to lightning, but that 
he represents . 4 gni in general, including his solar and lightning forms^. 
Ludwig®, Tischel^, v. Bradke', and OldenblrcD, however, agree in the 
opinion that Dadhikra was not a deity, but an actual horse, famous as a 
racer or charger, wliich received divine honours. 

It has already been remarked ip. 142) that Dadhyanc is allied to Da- 
dhikra in name, and possibly in nature, since he is spoken of as having a 
horse’s head. 

1 !. Tarksya. Nearly relited to Dadhikr.'i is Tarksya, whose name is 
mentioned only t\sice in the R\'. (t, 89”; 10. i;S‘)- One late hjunn, con- 
sisting of three stanzas Do, 17S), is devoted to his praise. He is there 
described as a god-imiielled mighty steed \iajin). a vanquisher of chariots 
(cp. 6, 44*). swift, anil speeding to battle. He is invoked as a gift of Indra. 
In the identical words applied to Dadhikra (4. 38' J, he is said to have per- 
vaded the live tribes u'ith his power, as Surya the uaters udth his light. That 
he was primarily conceived as a steed is shown (v. r, 89*) by his epithet 
aristanemi, ’whose fellies are intact’ (which in VS. 15. 18 appears as an in- 
dependent name beside Tark.sya and Garudal. In the Naighantuka (i, 14) 
the word tarksya occurs as a synonym of ‘liorse’. In one or two later 
^'edic te.vts Tarksya is, however, referred to as a bird; and in the Epic and 
subsequent literature, he is identical with the .swift bird Garuda, the vehicle 
of Visnu. It seems on the whole probable that Tarksya originally represented 
the sun in the form of a divine steed The word seems to be derived 
from Trksi, the name of a man. with the patronymic Trasadasyava, once 
mentioned in the RV. (S, 22'). This derivation leads Fov” to believe that 
Tarksya was an actual race horse (like Dadhikra), belonging to Trk.si of the 
family of l'ra.sadasyu. 

C. Taidva. Another mythical steed is that which the Asvins are said 

to have brouglit to Bedu (1, iig’": 7. 71'j and which is therefore called 
Paidva (i, 116^; 9, SS*). The obiect of the gift was to replace an inferior 
horse, as may be inferred from the description of Pedu as ag/uisva, ‘he who 
ha.s a bad horse’ (i, ii6®j. This steed is se\eral times spoken of as ‘white’, 
sveta (i, 1 16®, &c.). He is praiseworthy (i, 119’"; 10, 39'°; cp. 4, 38’) and 
is to be invoked (i, ri6^j by men, like Bhaga (To, 39’°). He is compared 
with Indra (1, ii9”j and is called a ‘dragon-slayer’, ahiha/i (r, ri8® 

cp. 9, 88’*), an epithet otherwise peculiar to Indra. He is a conqueror in- 
vincible in battles, seeking heaven (r, riQ*”). Here again the evidence, as 
far as it goes, appears to favour the interpretation of the steed of Pedu as 
symbolical of the sun 

D. Etas a. The word dasa, which occurs a few times as an adjective 
meaning ‘swift’, more frequently signifies ‘steed’ in the RV. In the plural it 
designates the horses of the sun (7, 62^; 10, 373. 49^). It occurs about a 
dozen times as a proper name in the singular, always connected with the 
sun, often with reference to the wheel of the sun. Savitr is the steed (etaia) 
who measured out the terrestrial regions (5, 8 i 3 ). The swift god Etasa draws 
the bright form of the sun (7, 66 'T- Yoked to the pofe, Etasa moves the 
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wheel of the sun 7, 63";; he brought the wheel of the sun fi, i2i = h 5. 3i”'- 
Indra urged on the -^teed (e/asa) of the sun (8, 1'" cp. 9.63*1. India helped 
Etasa contending in a race with Sui3-a (i, 6 i' 3 i. It may be gathered from 
stray references to this mythical contest, that Etasa being at first behind take= 
up the lost vdieel of the "sun and fexeb it to the car of Siirya; he has now 
gained the lead, and in the end Surj'a seems to concede to him the place 
of honour before his own car’h It appears to be impossible to suggest any 
satisfactor.' interpretation of this myth. It can, however, hardly be doubted 
that Eta=a lepresents the steed of the bUn. 

E. The Horse symbolical of Sun and Fire. That the horse is sym- 
bolical of the sun, is indicated by a passage of the RV. in which Dawn is 

said to lead a white steed (7, 773 , and is suggested by another tT, 163^7 in 

which the sacrificial steed is said to have been fashioned b}- the god; out of 
the sun * 3 . In a particular form of the Soma ritual, the horse also appears to 
be symbolical of the sun ’ 5 . 

Agni, the swift and agile god, is often, as has been shown fp. 89). =pokcn 
of as a steed. In the ritual the horse is symbolical of Agni. A horse is 
stationed so as to look at the place where fire is produced by friction. 
When the fire is borne towards the east, it is deposited in the track of the 
horse which goes in front’®. In the ceremony of piling the fire-altar, the 
horse is addressed with the verse: ‘In heaven is thy highest birth, in air thy 
navel, on earth thy home’ (VS. ii, 127. Such a rite is e.vplained in the .'sB. 
as bringing Agni together with himself’h The same Brahmana speaks of 
lightning as a horse descended from the waters or the clouds iSB. 5, i, 

7 , 5. a'§ **)- 

I Cp. Guber.n'.atis, Zoological .Mjtliolo’v I, 2S3 ff. — 2 E. V. Arnold, KZ. 

34 ; 303- — 3 Cp- WtCKXRN\Gn, -AltinJ. Gr. 1. 15. — ' Roth. PW. ; GW. s. v.; 

cp. HRI. S 5 > note 5. — 5 ER\ . 2, 45i3- 7: cp. M'.cdo.nell, JR.-t.'!. 25, 47I; MM.. 

SBE. 46, 2S2. — •- LRV. 4. 79. — r Pt S. I. 124: cp. HiLLLi.r. tNDT. Vedainter- 

pretation 17— I S. — ZDMG. 42, 447 — 0. 462—3. — 'j ORV. 71 ; SBE. 46, 2i2. 

— 10 PW. ; ERV. 2. 49S : liiRT-L, Gleicht'.i'-e imd Mctajihera im RV. ilSgoi 27. 

62—3; Gr.lFPiTH, Transl. of SV. 69. note 1. — tt KZ. 34, 366 — 7. — 12 Cp. 

BRV. 2, 51—2. — Ij BRV. 2, 330 — 3; ORV. l6y f.; cp. PVS. I. 42; GVS. 2, i6l ff. 

■4 Cp. AE. 6 . 35 kc.; KHF. 52; W: ;,i R, IS 13, 247, n. 3; Die Xaksatrr. 2, 270. 

- 25 ORV. St. — lb OR\. 77. — I- ORV. So. 

§ 61. A. The Bull. — Indra is in the RV. constantly designated a 
bull, a term applied much less frequently to -Vgni, and occasionally to other 
gods, such as Dyaus (p. 22'. In the AV. 19. qb a bull is addressed as Indra, 
and in the SB. (2, 5, 3'=) the bull is stated to be Indra’s form’. In the Avesta 
the bull appears as one of the incarnations of Verethraghna, the Avestan 
Indra’. In one of the sacrifices of the Vedic ritual, a bull also represent -> 
the god Rudrad A bull plays a part in the obscure and much discussed 
myth of Iludgala and MudgalanI (RV, 10, ro2jh 

B. The Cow. — Owing to its great utility on earth, the cow naturally 
enters largely into the conceptions of Vedic mythology. The beams of Dawm 
are personified as cows-q which draw her car (p. 47). The rain-cloud is 
personified as a cotv, the mother of a (lightning) calf (pp. 10. 121. This 
cloud-cow is individualized as Prsni®, the mother of the ilaruts (VS. 2. 16), 
her milk (6, 48^’) and udder being several times referred to (cp. p. 125). The 
bountiful clouds are doubtless the protot3’pes of the manv-coloured cows 
which yield all desires (kamadugha) in the heaven of the Blest (AV. 4, 34*) 
and which are the forerunners of the Cow of Plenty {kamaduli) so often 
mentioned in post-Vedic poetry^. Ida, the personification of the offering of 
milk and butter, has a tendency to be regarded as a cow (p. t24). Aditi 


Animals and Inanijiaie Objecis. 6i. The Bull &c. 62. The Goal &c. 151 

also is sometimes spoken of as a cow (p. 122). The gods are sometimes 
called cow-born, gojatdh. The most frequent application of the cow is, how- 
ever, in tile myth of the kine released from the rock by Indra (pp. 59. 61). 

The terrestrial cow herself has already acquired a certain sanctit) in 
the RV.. lieing addressed as Aditi and a goddess, while the poet impresses 

on his hearers that she should not be killed (S, 90^-- cp. VS. 4, 19. 20). 

The inviolability of the cow is further indicated by her designation aghnyd, 

‘not to be slain’, which occurs sixteen times in the RV. (the corresponding 

masculine form ag/i/ivd being found only thiee timesk In the AV. the worship 

qf the cow as a sacred animal is fully recognised (AV. 12, 4. 5.)®. In the 

SB. (3, I, 2-') he who eats beef is said to be born again (on earth) as a 
man of evil fame; though beef is allowed to be cooked for guests (SB. 3, 4, 1^)“. 

I Cp. MS. I, loiJ; TB. 1, 6, 74; Ap. SS. S, ii n. — 2 ORV. 76, note 2. — ■ 

3 ORV. S2. — 4 Last treated of by V. IlE.XRY (with reference to his predecessors) 

in J.A. 1S95 16', 516 — 4S. — 3 Cp. GKUPrr,, op. cit. I, 77. — “ Cp. Roth, Nir. 

Erl. 145; P\V. s V. — 7 KHF. 1S8. — HRI. 146; cp. Bloomfield, SEE. 42, 

636. — J \V\ B. 1S94, p. 36; HRI. iSg; cp Uimermi/., Hochzeitsrituell 33. 

§ 62. The Goat &c. — Iii the RV. the goat is specially connected 
with Pusan as drawing his car (p. 351. It also appears there as a ditine 
being in the form of Aja ekapld, the one-footed Goat (§ 2 7)b In the 
the later Vedic literature the goat is seteral times connected or identified 
w'ith Agnik 

The ass appears in Vedic mythology mainly as drawing the car of the 
Asvins (p. 50)3. 

The dogi is found in the RV. mythologically in the form of the two 
brindled hounds of Yama, called Sarameya (p. 173'. This name indicates that 
they were regarded as descendantsS of Sarama^ (p. 63), the messenger of 
Indra. There is nothing in the RV. directly showing that Sarama tvas there 
conceived as a bitch, though in the later Vedic liteiature she is regarded as 
such and by Yaska (Nir. ii, 25) is described as the ‘bitch of the gods’ 
(devasum). 

The boar occurs in the RV. as a figurative designation of Rudra, the 
Maruts, and Vrtrab In the T 3 . and TB. this animal appears in a cosmo- 
gonic character as the form assumed by the Creator Pr-ajapati when he raised 
the earth out of the ivaters. A later detelopment of it is the boar incar- 
nation of Visnuk 

In the later Samhitas the tortoise is raked to a semi-di\ine position 
as ‘lord of waters’ (VS. 13, 31)^ or, as Kasyapa, often appears beside or 
identical with Prajapati in the AV., where he receives the epithet svayambhu, 
‘self-existent’ (AV. 19, 53'°)"’. In the AB. (8, 21’^; the earth is said to have 
been promised to Kasyapa by Visvakarman. In the SB. Prajapati is described 
as changing himself into a tortoise (7, 4, 35), in which form he produced all 
creatures (7, 5, 1’)”. This assumed form of the creator became in post- 
A'edic mythology the tortoise incarnation of Visnu'k In the TS. (2,6,3!) 
the sacrificial cake {purodasa) is said to become a tortoise. 

A monkey appears in a late hymn of the RV. (10, 86) as Indra’s 
favourite, who is expelled for his mischievousness by Indranl, but is finally 
restored to favour (g 22, p. 64). 

Frogs awakened by the rains are in RV. 7, 103 the objecis of a pane- 
gyric as bestowing cows and long life, and seem to be conceived as possessing 
magical powers'!. This hymn has, however, been interpreted by Max MUller'i 
as a satire on Brahmans. Bergaigne interprets the frogs as meteorological 
phenomena's. ^ 
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I ORV. 72; SEE. 46, 62; Bloomfield, SEE. 42, 625. 664, who thinks Aja 
ekapad is undoubtedly the Sun, with reference to TB. 3, 1, 2f* (‘Aja ekapad has 
risen in the east’, Nc.), a passage which, however, is not cogent for the Rigvedic 
conception. — ^ OR^ . 7 ^* — *1 1S94, P- 26, n 2. — 4 Cp. IIoi’KI-ns, The 

Dog in the RV., AJP. 1894, 154 — 5 ; Bloomfiei D, SEE. 42, 500. — 5 Cp. WtiiT.NEY, 
.Sanskrit Grammar-, 1216. — o Op. cit. 1166b; \\ .-vl'KLRNAgll, Altind. Gr. ii 52 a.; 
KRV. n. 149; ZDMG. 13, 493 — 9 ; 14 , 583- — ^ Cp- KUF. 177— S; Entwickhings- 
stufen 136; IS. I, 272, note; Hopkins, JAO-S. 17, 67. — * M \cdo.nei l, IRAS. 27, 
lyS— 89. — 9 Cp. IS. 13, 250. — I" Cp". .SITE 81. — II Cp. IS. I, 1S7. 12 yi\c- 
DONELL, JRAS. 27, 166—7. — 13 ORV. 70; Bloomfield, JAOS. 17, 173—9. — 
14 ASL. 494—5; cp. OST. 5, 436. — 15 ERV. i, 292 S-c.; cp. tIRI. loo — 1. 

§ 63. The Bird. — Birds figure largely in Vedic mythology. Soma is 
often compared with or called a bird’ (p. 106). Agni in particular is frequently 
likened to or directly designated a bird’, once being spoken of as the eagle 
of the sky (p. 8g)i. The sun is also sometimes conceived as a bird (p. 31)’, 
twice under the name of gariitma 0 . The fact that Visnu’s vehicle in post- 
A'edic mythology is Garuda, the chief of the birds, is probably based on the 
s'Pie notion (cp. p. 39). The main application of the bird in the Veda is 
as the eagle which carries off the Soma for Indra and which appears to 
represent lightning^. In the Kathaka it is Indra himself who in the form of 
an eagle captures the Soma or amria. Similarly in the Avesta, Verethraghna 
a.ssumes the form of Varaghna, the swiftest of birds, and in Germanic mythology, 
the god Odhin transforming himself into an eagle, flies with the mead to the 
realm of the gods (p. iiq)?. 

Ominous birds as well as beasts are occasionally connected with ceitain 
gods by whom they are supposed to be sent. Thus in the RV. the owl and 
the pigeon are spoken of as messengers of Vama 77)®. In the Sutras 
the owl is ‘the messenger of evil spirits’; while the beast of prey besmeared 
with blood and the carrion vulture are called messengers of Yama". In the 
RV. a bird of omen is once invoked to give auspicious signs (2, 42^2). 

I Cp. Be-NFLY, SV. glossaiy, v. .(jw/o. — 2 I!i oomfield, FaR. 152. — 3 KIIF. 
29. — 4 v. BRinicr., ZDMG. 40, 356. — 5 GW.; HRI. 45. — u BRI. 11. — 7 ORV. 
75. — 8 Cp. ZDMG. 31, 352 If.; Bloomiieid, SEE. 42, 474. — 9 ORV. 7O. 

S 64. No.xious Animals. ■ — These generally appear as demons or 
show demoniac traits. Demons are sometimes in the RV. referred to with 
the generic term t/irg-a, ‘wild beast’ (i, 80"; 5, 29“*. 324). One demon who 
is mentioned three times (2, ii”*; 8, 32-*. 66’j is called Aurnavabha, ‘Spider- 
brood’; another referred to only once (2, 14+) is named Urana, ‘Ram’. 

The most common animal form applied in this way is the serpent’ 
(a/iz — Av. (79///) ’. This is generally only another designation of the demon 
Vrtra, who probably received his name (cp. §68) as a formidable enemy of 
mankind enveloping his prey like a serpent in his coils a The Vrtra-slayer 
Indra, who is also called the serpent-slayer, is said to have slain the serpent 
(8, 82’ cp. 4, 17’j; the identity of Ahi and Vrtra is clear where the terms 
interchange (r, 32’- ’-'“’4); and by the ‘first-born of the serpents’ (ib.E “i) no 
other can be meant than ‘Vrtra, the most Vrtra’ fib. 5 ). In several passages, 
too, the words are in apposition and may be translated ‘the serpent ATtra’i. 
V hen Ahi is mentioned alone, the results of Indra’s victory over him are 
the same as in the case of Vrtra, the god causing the w'aters to flow, deli- 
vering the seven streams, or winning the cows’. The -waters are also des- 
cribed as encompassed by the serpent, the action being expressed by the 
root vr (2, 19’) among others. They are similarly said to be swallow'ed 
(Ys^ras) by the serpent (4, 17’; ro, iii 9 ). Ahi is armed with lightning 
thunder and hail (r, 32’^). He is bright, for the Maruts are called ahi- 
bhanavah, ‘shining hke Ahi’ (r, 172’); and the term ahi is applied to Agni, 
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who is described as a 'raging serpent, like the rushing wind’ li, ygNb Soma 
is once besought to deliver an enemy to Ahi ('7, loysj. The plural of the 
word is occasionally used to express a race of demons fg, S8^; 10, 139“), of 
whom i/}c Ahi is the first-born 1 1, 32 --'*l 

The serpent, however, also .appears as a divine being in the form ot 
.\hi budhnya who seems to represent the beneficent side of the char- 

acter of Ahi Vrtra, 

In the later Samh.itas the serpents isjr/’Jn 1 are found as a class of 
semi-divine beings beside the Gandh.arvas and others. They are spoken of 
as being in earth, .tir, an'l heaven fVS. 13. 6; cp. TB. 3, i, itj. Thev are 
often mentioned in the one hymn of which I'li. 9,1 is sometimes inter- 

preted .as an invocation of cenain serpent divinities '. In the Sutras oSerings 
to the serpents of earth, air. and he.rYen ‘AGS. 2. i-; PGS. 2. 14-9 are pre- 
scribed; serpents are satiated along with gods, pi nits, demons, &c. (SGS. 
4, 9-\ i5ri .A.GS. 3, 4bl, and blood is poured out for them (.\GS. 4, S-'J. In 
this worship the serpent, owing to its hurtfulness, is nahiraEy regarded as 
having a demoniac nature, which has to be j/ropitiated. In a similar sense 
offerings are sometimes made to ants IKS. 1161. 

‘ Cp. Be.nfey, GG,\. :S47. p. 1484; Grer-RX^rm. Zoological Mythologj- 2, 
302 — 7; WlnteR-NTTz, Der Sarpa'P.di, Vienn.a iSSS. — - AP. 257. — 3 Cp'. Sp.AP. 
2 f 5 i. — 4 BRV. 2, 204. — 5 Griffith. RV. Tr.Tnil. i. 133, note l; Macdoxell, 
JR tS. 25, 429. — i: Weber, Jyotha 94; PW. s. v. — 7 Cp. Bloomfield, 

SEE. 42,' 631— 4. 

g 65. SuTYiYal of prehistoric notions. — The primitive conception 
that man does not differ essentially from Least, has left a few traces in the 
form of a belief in beings of the werewolf order. These are represented by 
the man-tigers tVS. 30, S; t.B. 13. 2, 4^1' and by the Nagas, human, beings 
in appearance but in reality serp^ents, which are first mentioned under tliis 
name in the Sutras^ fAG-S. 3, 4‘i, It does not seem likely that the later 
serpent worship had any connexion with the myth of the Vrtra serpent, but 
it.s development was probably due rather to the infinence of the aborigines. 
For on the one hand there is no trace of it in the RV., and on the other 
it has been found prevailing very widely among the nun-.Vryan Inlians. The 
.Vryans doubtless found the ciik e.xtensively ditfused among the natives when 
they spread over India, the land of serpents'. 

.Similarly, there are possibly in the RV. some survivals of toteinism or 
the belief in the de.scent of the human race or of indi’. idual tribes or families 
from animals or plants. Kasyapa. ‘Tortoise’, the name of a seer (9, 114-)' 
and of a priestly family (AB. 7, 279, is also frequently found in the .W. and 
the later Vedic literature as that of a cosmogonic power nearly related to 
or identified with the Creator Prajapati. In a passage of the SB. (7, 5. iSj 
Prajapati appears in the form of a tortoise ikurma 1. Here it is remarked 
that, as kurma is identical with kasyapa, ‘therefore men say: all beings are the 
children of the tortoise (kas'yapay. The RV. <7, mentions as tribal 

names the Matsyas tPishesA, t'he Ajas iGoatsj, and the Sigrus (Horse-radishes). 
As names of Vedic, priestly families also occur the Gotamas® (Oxeni, the 
Yatsas fCalve.s,!, the .Sunakas (Dog.sj, the KauJikas I'Owlsi, and Mandukeyas ' 

( Frog-sons j. The father of Samvarana (a name occurring in RV. 5, 53*“), 
from whom the kings of the Kurus claimed descent, is in the Epic called 
Rk|a (Bear)*. Hopkins, however, e-xpresses a doubt whether the names of 
animals ever point to totemism in. the RV.s 

T Cp. the ^lan-lion incarnation of Virnu. — 2 Cp. WlxjZRXITZ, Sarpabali 43. 
— 3 ORV. 69, note 2. — -I PW. s. v.; I''. 3, 457. 459. — 3 .Also mentioned in 
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Manu 2, 19. — 6 Superlative of — 7 See P\V. sub ^ociblIS. — s ORV. 85—6; 

Bloomiield, JAOS. 15, 17S, note. — 9 PAO.S. 1894, p. cuv. 

§ 66. Deified Terrestrial Objects. — A. Besides the phenomena and 
forces of nature, mostly aerial and celestial, and the earth itself (g 34h various 
natural features of the earth’s surface, as well as artificial objects, are treated 
as deities in the RV. It is the worship of inanimate things chiefly regarded 
as useful to man'. It is not pantheistic, since each object is regarded as a 
separate divinity", but is rather fetishistic in its character. 

Rivers personified as goddesses have already been dealt with (g 33). 

Mountains {j/arvaia) are often in the RV. conceived as divinely animate, 
being invoked as deities nearly twenty times in the plural and four times in 
the singular. In this capacity they never appear alone, but only with other 
natural objects such as waters, rivers, plants, trees, heaven and earth (7,34 "j,&c.j. 
or with gods like Savitr, Indra, and others (6, 49''’, &c.). They are invoked 
as manly, firmly fixed, rejoicing in plenty ('3, 54"'). Parvata is even three 
times lauded with Indra in the dual compo\xnA ItuirdJ>an’ata (T, 12 ah 132®). 
The pair are spoken of as driving in a great car and are besought to come 
to the offering (3, 53';. Here Parvata seems to be a mountain god, conceived 
anthropomorphical!)' as a companion of Indra. 

Plants iosad/ii) are also personified as divine. The whole of a long 
hymn of the RV. (10, 97)^ is devoted to their praise, mainly with reference 
to their healing powers +. They are called mothers and goddesses (v. and 
Soma, to whom trees are subject, is described as their king. In another te.xt 
a herb to be used medicinalb is spoken of as a ‘goddess born on the 
goddess earth’ (AV, 6, 136'). An animal sacrifice is even offered to plants in 
order to remove their obstruction to the attainment of offspring (TS. 2, i, 5^7. 

Large trees, called vanaspafu ‘lord of the forest’, are a few times 
addressed as deities either in the plural (7, 34"-’; 10, 64’’) or the singular 
(i, 90“; Viil. 6-*), chiefly along with Waters and Mountains, Later te.xts refer 
tc the adoration paid to large trees passed in marriage procc.ssionsS (cp, p. 1347. 

The forest as a whole appears as a deity under the name of Aranvani, 
the jungle goddess, who is invoked in RV. 10. 146. Here she is called the 
mother of beasts, abounding in food without tillage; and the various uncanny 
sounds heard in her dark solitudes are weirdly described. The plant, tree, 
and forest deities, however, plav a very insignificant part not only in the 
RV., but even in the AV. and in the ritual of the lesser domestic sacrifices; 
while in the Buddhist literature they seem to have been more closely con- 
nected with human life than any other lower deities °. 

B. Implements. Another group of inanimate objects susceptible of 
personification and worship is formed by various implements of sacrifice. The 
deification of these is by Bakth' called b)' the rather misleading name of 
ritualistic pantheism®. The most important of these objects is the sacrificial 
post, which under the name of vanaspati and svaru is deified and invoked 
in RV. 3, 8. The tree is here described as well-lopped with the axe, as 
anointed and adorned by priests; and the posts set up by priests are gods, 
and as gods go to the gods (vv. 9). In the tenth or eleventh verses of the 
Apr! hymns the post is described as thrice anointed with ghee and being 
set up beside the fire is invoked to let the offering go to the gods. In other 
verses of the same hymns the sacrificial grass (barhis) is twice (2,3'*; 10, 70'*) 
addressed as a god, and more frequently the doors leading to the place of 
sacrifice, as goddesses {devfr dvdraJi). 

The pressing stones {grdvan, also adri) are deified in three hymns 
(10, 76. 94. 17 s). They are spoken of as immortal, unaging, and more 
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might)’ even than heaven”. When pressing they are like steeds or bulls and 
the sound of their voice reaches to heaven. They are invoked to drive away 
demons and destruction, and to bestow wealth and offspring. In two verses 
of the RV. (i, 285-°) the mortar and pestle are invoked to resound aloud 
and to press Soma for Indra. 

The AV. ascribes divine power of the highe.st order to Ucchista, the 
‘remnant’ of the sacrifice (A V. 11,7)” as well as to different sacrificial ladles '3. 

Agricultural implements n.rmed Suna and Sira, probably the ploughshare 
and the plough, are invoked in a few ver.ses of the Ry. (4, and a 

cake is assigned to them at the sacrifice in the ritual (SB. 2, 6, 35). 

Weapons, finally, are sometimes deified. The whole of RV. 6, 75 is 
devoted to the praise of various implements of war, armour, bow, quiver, 
and arrows. Tiie arrow is adored as divine and is besought to grant pro- 
tection and to attack the foe (vv. ”■ ’ 3 - ^"). The drum {dimdubhi) is invoked 
to drive away dangers, foes, and demons (vv. and a whole hymn of 

the AV. (5, 20) celebrates its praises 

C. Symbols. Material objects are occasionally mentioned in the later 
Vedic literature as symbols representing deities. Something of this kind 
(possibly an image) must be meant even in a pas.sage of the RV., in which 
the poet asks, ‘Wlio will bu)- this my Indra for ten cows? When he has 
slain his foes he may give him Ixick to me’ (4, 24“’; cp. 8, i^). References 
to idols '3 begin to appear in the later additions to the Brahmaiias and in ■ 
the Sutras 

The wheel is in various ritual performances employed as a symbol of • 
the sun, as representing both its shape and its motion. It is thus used in r” 
the Vljapeya sacrifice ' 7 , in the ceremony of laying the sacrificial fire, and 
at the solstitial festival'®. In post- Vedic mythology, moreover, one of the 
weapons of Visnu is a wheel (cakrd) 

Gold or a firebrand was employed as a symbol of the sun, when drawing 
water after sunset (SB. 3. 9, 2'); gold served the same purpose when the- 
sacrificial fire was made up after sunset instead of before (SB. 12,4,4'’); and. 
in piling the fire- altar, .1 disc of gold was placed on it to represent the sun 

(SB. 7, 4, 

A symbol must have been used, as at a later period, in the phallic wor- 
ship \\hich was known in the earliest Vedic period, as is shown by the 
occurrence in two passages of the word sisn idcvah, ‘those who have a phallus 
for their deity’. Such worship was, however, repugnant to the religious ideas 
of the RV.; for Indra is besought not to let the fisnadn’ah approach the 1 
sacrifice (7, 2i5), and he is said to have slain the sisnadevah, when he won 
the treasure of the hundred-gated fort (10, 99''). In the post-Vedic period 
the phallus or linga became symbolical of Sii’a’s generative power and its 
worship is widely diffused in India even at the present day^b 

I IIRI. 166. — - HRI. 135. — 3 Cp. Roth, ZDMG. 25, C45— S. — 4 Cp. 

D. \Rmesteter, Haurval.at et Ameretat 74—6. — 5 ORV. 252; tree-worship also appears 
in the Shtras, -where a newly married couple aie said to bring offerings to the 
ndunihava and to invoke its blessing: Wl.NTF.RNirz, Iloch/citsrituell lot — 2. — <5 ORV. 
259—61. — 7 DRI. 37, note. — » URI. 135. — 9 Cp. Oi.de.nukrc, SHE. 46, 12. 253—5. — 

Cp. Roth, Nir. xxxvi, Erl. 117 — S. t2i — 4; ASI.463 — 6; Weber, IS. 10,89 — 95; 
GRV. 1,6; KRV.n. 126; Oldenbeeg, SBE. 46, 9 — 10. — n HVM. t, 151. — 12 OST. 

5, 396; SPH. 87—8. — 13 OST. 5, 39S. — i-i Roth, FaB. 99. — is The allu- 
sion to idols of Agni, seen in RV. 1, I 454 ‘ 5 by Bollensen (ZDMG. 47, 5 ^ 6 )* 
inconclusive. — 16 Weber, Omina und Portenta 337. 367 f; IS. 5, 149; KRV. 
note 79a; HRI. 251. — 17 Weber, Vajapeya 20. 34!. — i 3 ORV. 88, note 4. — 

19 v. Bradke, ZDMG. 40, 356. — ORV. 255—61. 87— 92.,— 21 v. Schroeder 
WZKM. 9, 237; HRI. 150. 
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VI. DEMONS AND FIENDS. 

§ 67. A. Asuras. — Opposed to the beneficent gods is a body of male- 
Yolent beings called by various designations. Asura is throughout the Vedic 
literature the name of the celestial demons who are regarded as the regular 
adversaries of the gods in their mythical conflicts and who onl} rarely appear 
as present foes of men (e. g. AV. 8, 65 ; KS. 87''“’; 88'). The term, however, 
occurs only a few times in the RV. with the later sense of demon. It is 
there found only four times in the plural with this meaning. Indra is in\ oked 
to scatter the godless Asuras ( 8 , 8597. Otherwise they are only mentioned in 
the tenth book, always as opposed to the gods in general. The gods, it is 
said, smote the Asuras (10, 157*. Agni promises to devise a hymn by which 
the gods may vanquish the -\suras (10. . The gods are e\ en said to 

have placed faith in the formidable Asuras (10, 151’)- The word also occurs 
three times as the designation of an mdi\idual demon. Brhaspati is besought 
to pierce with a burning stone the heroes of the wolfish Asura (2, 30'). Indra 
shattered the forts of the crafty Asura Pipru (10, 138’) and Indra-Visnu smote 
the 100000 heroes of the Asura Vaicin (7. 995j. The sense of 'demon’ is 
also found in the epithet asurakan. ■AsLira-bla}cr’. which occurs three times 
and is applied to Indra (6, 22-), to Agni (7. 13'!, and to the Sun (10. 170^7. 
The older Rigvedic notion of the conflict of a single god with a single demon, 
mainly e.vemplified b} Indra and Vrtra, gradually de\ eloped into that of the 
gods and the Asuras in general being arra>cd against eacii other in two 
hostile camps. This is the regular view of the Brahmanas. A new and 
frequent feature of the conflicts constantly described in these works is th.rt 
the gods are worsted at the outset and only win b\ artifice. The most 
notable illustration of this notion is the myth of VEnu taking his three strides 
in the form of a dwarf on behalf of the gods'. 

In the Brrdimanas the Asuras are associated with darkness (SB. 2,4, 2') h 
Day belongs to the gods, night to the Asuras (TS. i. 5. 9-7. The} die, how- 
ever, constantly spoken of as being the offspring of Prajapati and as having 
originally been equal to and like the gods '. It is perhaps for this reason 
that malignant spirits are sometimes included b\ the term deva iTS. 3,5.4'; 
AV. 3, 1557. 

In the A\'. and later asura means 'demon' only; but in the RV. the 
word is predominant!}' a de.signation of gods, and in the A^ esta Ahura 
(= asura) is the name of the highest god. Thus the sense of ‘god’ is clearly 
the older. An attempt has been made to explain the transition from this 
meaning to that of ‘devil’, from national conflicts in consequence of which 
the Asuras or gods of e.xtra-Vedic tribes became ‘demons’ to the Vedic Indian''. 
There is, however, no traditional evidence in support of this view. The e.x- 
planation seems rather to be found in the following development within the 
Veda itself 5 . Asura as compared with deva has in its older sense a peculiar 
shade of meaning. It is especially applied to Varuna or blitra-A aruna'', 
whose 7 nd}d or ‘occult power’ is particularly dwelt upon'. But the word 
mdyd in the sense of ‘craft’ is also applied to hostile beings® and is closely 
connected w'ith the bad sense of asura (10, 124=. 1385)9. To tlie Vedic poets 
asura must therefore have meant ‘possessor of occult power’ and as such 
w'ould have been potentially applicable to hostile beings. In one hymn of 
the RV. (10, 124) both senses seem to occur". Tow'ards the end of the 
Rigvedic period the application of the tvord to the gods began to fall into 
disuse. This tendency was perhaps aided by the want of a general word to 
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denote the higher hostile demoniac power and by an incipient popular etymo- 
logy'' recognising a negative in the word and leading to the invention of 
sura, ‘god’ (first .found in the Upanisadsl'A 

B. Panis. — A group of demons of the upper air, primarily the enemies 
of ludra (6, eo'. gy's becondarilv also of his allies .Soma, Agni, Brhaspati, 
and the Angirases, are the Panis. In nearly all the passages in which these 
demons are named, their cows are either expressly mentioned (10, 108; 
6, 39' I or alluded to as the treasure or wealth of the Panis (2, 24°; 9, iii^). 
There is a similar reference when -Vgni is said to ha^ e opened the doors of 
the Panis (7, 9-). In one passage the gods are described as having found in 
the cow the ghee hidden by the Panis (4, 58''. 'I'he Panis are comparatively- 
powerful, for they are said to be surpassed in might by Indra (7, 56'°) and 
not to have attained to the greatness of iMitra-\'anina ( i, 151''). 

The name occurs in the RV. about sixteen times in the plural, but is 
also found four times in the singular a-, representative of the group. Thus 
Indra or Agm-Soma are described as ha\ ing robbed the cows from Pani 
(10, 67"; I. 93'), or Som.i is invoked to strike ilown the voracious Pani who 
is a wolf (6, 51''*'. 

The word J>au/ occurs with consiilerablv' greater frequency, and here 
oftener as a singular than a pliiril, in the sense of ‘niggard’, especially with 
reg.ird to sacrificial gifts. From this signification it developed the m)thological 
meaning of demons similar to those who 1 rimarily withhold the treasures of 
heaven 't. 

C. The word i/asa or its equivalent dasyu, is also used to designate 
atmospheric demons. Its history is the converse of that of Vrtra fg 68). 
Primarily signifying the dark aborigines of India contrasted with their fair 
Aryan conquerors, it frequently rises to mythologic.al rmk in the RV. as the 
line between what is historical ami mythical is not clearly drawn. This is 
especially the case w.th individual Dasas, some of whose names even (e. g. 
Susnt) lend themselves to a mythological interpretation, though others seem 
to be those of non- Aryan men le. g. Ibbisai'5. 

Thus both the singular (2. 12’“, ^:c.) and (mostly of dasyu) the plural 
(I. 1 01b are frequently used to designate foes vanquished by Indra. some- 
times beside the name of Vrtra (6, ag-', ^:c.). Hence Indra is sometimes 
called dasyuhan, ’Dasyu-slayer’ (i, loo’q tvc.) and the combat is several 
times referred to as dasui/iatya (i, gi-’’ tvc.j. In favour of individual 
proteges Indra ‘sent to sleep’ li. e. slevvi 30000 Dasas (4, 30^’), bound a 
thousand Da^yus (2, ig'q, or won cowstalls from the Dasyus for Dadhyanc 
(and) Matarisvan ('10,48^). When Indra’s aid is invoked against both Arya 
and Dasa foes (10. 38', &c.) or when he is spoken of as discriminating 
between .\ryas and Dasyus or Dasas fi. 51®; 10, 86'’’), terrestrial foes are 
undoubtedly meant. This is probably also the case when Indra fights against 
the Dasyus in favour of the Aryas I6, rS’. 25’). Owing to the Dasas being 
so frequently taken captive by the conquering Aryans, the word ddsa comes 
to be used two or three times in the RV. (7, 86’; Val. 83 ) in the sense of 
‘servant’, ‘slave’, its ordinary meaning in post-Vedic Sanskrit'^. On the other 
hand, the Dasyus who endeavouring to scale heaven are cast down by Indra 
(8, 14'+ cp. 2, 12 ' 0 , the Dasyu whom he burnt down from heaven (r, 33D, 
whom he vanquished from birth (r, 51°; 8, 66 '~ 3 ), or against whom he aids 
the gods (10, 54'), must be demons. This is also the case, when Indra 
attacks the Dasyu, scattering the mist and darkness fio, 733), or wins the 
sun and the waters after slaying the Dasyus (i, 100'*), and when the gods 
and the Dasyus are contrasted as foes (3, 29'’). A demon must be meant 
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by the Dasa who is the husband of the waters (i, 32”; 5, 308; 8, 85"®), 
which by his victory Indra makes the wives of a noble husband (10, 43®). 
The seven forts of the Dasas, which, like those ofVrtra (i, 174"^!) we called 
autumnal (6, 20"° cp. 7, 1039), are doubtless atmospheric. 

As the words ddsa and dasyu primarily mean ‘malignant foe’ and then 
‘demon’'", it seems convenient to render tliem by ‘fiend’. They are frequently 
added as a generic term to the names of individual fiends combated by 

Indra, being most commonly thus applied to Namuci (5.30"-“, &c.), Sambara 

(4, 3o'‘», &c.j, Susna (7, 19', Ac.), sometimes to Pipru (8, 32‘'; 10, 138^), 
Cumuri and Dhuni (2, 159; 7, ig-s), Varcin (4, 30'-'; 6,47^'), N.ivavastva (10, 
49 °' Oj once to Tvastra (2, 11 '9) and to the dragon Ahi (2, iiri. 

I YUcdonell, JRAS. 27, 168 — 77. — “ HRI. 187. — j OST. 4, 52. 58 — 62; 
5, 15. 18. 22, 230. — 4 Cp. BDA. 109. — 5 Otherwise ED.V. 106. — 0 Op. cit. 
120 ff. — 7 ERV. 3, 81 cp. G\ S. I, 142. — S bR\ . 3, So. — C, AV. pa..sim; cp. 
ORV. 164, note 2. — m ORV. 162 — 5; cp. I ) \R.MESTLn R, Ormazd el Ahriman 
269 f. The Indo-Iranian meaning was according to BO.A.. 86 ‘Herr' ilord;. — 
Oldeneerg, ZDilG. 39, 70, note 2. — 12 On the etymology cp. V. IJr\dke, 

ZDMG. 40, 347—9. — 23 Cp. P\V. s. V. sura . — "4 Cp ORN ■ 145 ; otherwise 

HVM. I, 83 ff. — ■ ’3 Cp. YV tCKER.N \m:L, Altindische GrtimmaUk I, xxii. — 
rS Cp. ‘Slave’, origiu.ally = ‘c.apU\e Sla\'. — • '7 Cp. -AIL. 109—13. 

I 68. A. Vrtrah — Of the individual atmospheric demons by far the 
most important and the most frequently mentioned is Vrtra, who is the chief 
adversary of Indra and for whose slaughter tliat deity is said to have been 
born or grown f8, 783; lo, 55). Hence the most distinctive epithet of Indra 
is vrtrahan, ‘Vrtra-slayer’. This compound is analyzed in two passages of 
the RV.: ‘May the Vrtra-slayer slay Vrtra’ iS, 78!) and ‘Y'rtra-slayer, slay the 
Vrtras’ ('8,179;. Indra's conflict with Vrtra is also frequently referred to with 
vrtrahatya, ‘slaughter of Vrtra’ and sometimes with vrtratiirya, ‘conquest 
of Vrtra’. 

It has already been sliown that Vrtra is conceived as liaving the form 
of a serpent (S 64). Hence he is without feet or hands (i. 32^; 3, 30^)-. 
His head, which Indra pierces, is mentioned several times (i, 52'“; S, 6°. 
65'), as well as his jaws, into which Indra strikes his bolt (i, 52'). His 
hissing or snorting is sometimes referred to (8,85"; 5, 291 cp. i, 52"’. 6i'“; 
6,17'°). He has thunder at his di.sposal (1, So'”;, as well as lightning, mist, 
and hail (i. 3 2 '3). 

Vrtra’s mother is called Danu aud is compared with a cow (i. 32^'). 
This name seems to be identical with the word ddnu, which is several times 
used as a neuter meaning ‘stream’ and once as a feminine to designate tlie 
waters of heaven 3. The same term is applied as a masculine, apparently in 
the sense of a metronymic, to Vrtra or the dragon (2, 12"; 4, 30I), as well 
as to the demon Aurnavabha (2,11’'’), and to seven demons slain by Indra 
(to, 1209;. The regular metronymic Danava is used five times to designate 
a demon combated by Indra and doubtless identical with Vrtra. Indra cast 
down the wiles of the w'ily Danava (2, ii'°), he struck down the snorting 
Danava (5, 29+j, to release the waters (5, 32'). 

Vrtra has a hidden [tiinya) abode, whence the waters, when released by 
Indra, escape overflowing the demon (i, 32'"). Vrtra lies on the waters 
(i, 121”; 2, ii'9) or enveloped by waters at the bottom (budhnd) of the 
rajas or aerial space (i, 52*). He is also described as lying on a summit 
{sdnii), when Indra made the waters to' flow (i, 8o5), or as having been cast 
down by Indra from lofty heights (8, 3 ’9). Vrtra has fortresses, which Indra 
shatters when he slays him (10, 89^) and which are ninety-nine in number 
(7, 19®; 8, 82'). 
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There can be no douljt that the word vr-ira is derived from the root vr, 
'to cover or encompass’-'. Poets several times speak of Vrtra as having en- 
compassed the 'j-aters, apo varivamsam (2, 14-, &c.) or (i, 52^;, or as 

being an encompasser of rivers, nadi-vrt (i, ^2^; S, 12^® cp. 6, 30-'; 7, 2 ij). 
These are clearly allusions to the cUmology of the name. There is also 
evidentl}' a pla)' on the derivation when it is said that Indra ‘encompassed 
the encompassed, vrtram avrnot (3,43’), or that in slaung Vrtra he uncovered 
{cipa vr) the prison of the waters (i, 32“. 51'). A similar notion is implied 
in a passage in which the (cloud) mountain (panata) is described as being 
within the belly of 'V'rtra and Indra strikes the streams, placed in a covering 
{vavri), down declivities (cp. i, 57"). ^'rtra is also said to be an encloser 
{parid/ii) of the streams (3, 33^,1. 

It has been shown above that Indra's epithet z'jtrahan was understood 
by the Vedic poets to mean not only ‘slajer of Vitia’ but also as ‘slayer of 
Vrtras’. This plural, Avhich is of frequent occurrence in the RV. and is 
always neuter, sometimes appears in passages mentioning the names of various 
individual fiends (7, 19“'; 10, 49”;. The result of India’s conflict with the 
A’rtras is the release of the waters (7, 34 ) or of the rivers (8, 85'®) which 
are ‘encompassed’, vrtan (4, 42'’). It is the Vitras which, as tvell as the 
fiends, he is to smite as soon as born (6, 29°) and to destroy which he has 
been produced by the gods (3, 49'). With the bones of Dadhyanc he slew 
99 Vrtras (t, S4')i) just as he shatters the ninety-mne forts of Vrtra (7,19s). 

The terra Vrtras, which is regularly emploxed xvith the verb han, ‘to 
slay’, also refers to terrestrial foes, as when .\ryas and Dasas are distinguished 
as two kinds of Vrtras (6, 22’°. 33''). There are, moreover, many passages 
in which it is quite as applicable to human enemies as to celestial demons. 
Then, however, it does not mean simply ‘eneni)-’, whicli is amitra {=inimicus) 
or satnc (cp. 6, 73“), but is employed with a side-glance at the demon Vrtra, 
much as the English word ‘fiend’ in its present use, when applied to men, 
is suggestive of ‘devil’. This relation of meaning i.s the converse of that in 
dasa or dasyu, which first meant ‘foe’ and then •fiend’. The use of vrtra in 
the plural, as it is then always neuter, can hardly be derived from a generali- 
zation of the proper name Vrtra, but must be based on an earlier meaning 
such as ‘obstruction’, then ‘obstructor’. In the Avesta zcrethra means ‘victory’, 
w'hich is, however, a secondary development of ‘obstruction’. 

In the Brahmanas A'rtra is interpreted as the moon, which is swallowed 
bv Indra identified with the sun, at new moon \ 

B. Vala®. This word occurs about twent\-four times in the RV. and 
is regularly connected with the release of the cows by Indra or his allies, 
especially the Angirases (§ 54). Vala is a guardian of cows, whom Indra 
rent when he robbed Pani of his cows (10, 67® cp. 6, 39^). He laments for 
his COW'S when taken by Brhaspati (10, 68'“ cp. 67®p He has castles which 
were forced open by Indra (6, iS‘®), fences which xvere pierced by Indra 
(1, 525), and an unbroken summit xvhich xvas broken by Indra (6, 39''). The 
TS. (2, I, S') speaks of Indra having opened the hole {bila) of Vala and 
cast out the best beast in it, a thous.md others following. There are, how- 
ever, several passages in which the word is still unpersonified. The primary 
meaning in these cases seems to have been ‘covering’ or ‘cave’ (from the 
root vr^ to cover). Thus the word is twice (i, 4, 50b used in appo- 

sition with phaliga, the receptacle of the (atmospheric) xvaters (8, 32"b and 
appears in the Naighantuka (i, 10) as a synonym of megha, ‘cloud’. Indra 
is said to have driven out the cows and opened {apa var) the vala (2,14-') 
or to have opened (apavar) the aperture (cp. 1,32") of 'ihe vala containing 
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cows (i, 11-'). The PB. (19, 7) speaks of the cave (vala) of the Asuras 
being closed with a stone. In several passages the word may have either 
the primary or the personified sense (i, 525; 2, 12^; 3, 34'°)- It has probably 
the latter in Indra’s epithet valamnija, ‘breaker of Vala’, which occurs imme- 
diately after vrtrakhada, 'destroyer of Vrtra’ (3, 45^ cp. 2, 12-ij. The transition 
to the personified meaning appears in a passage (3, 30") in which Vala is 
spoken of as the stable (vraja) of the cow and as having opened (vi dra) 
for fear before Indra strikes. That the personification is not fully developed, 
is indicated by the action of Indra and others, when they attack \'ala, being 
generally e.vpressed b)' bhid^ ‘to pierce’, sometimes by dr, ‘to cleave’, ot ruj, 
‘to break’, but not (as in the case ofVrtiu) by //an, ‘to slay'. The conne.vion 
of the verb b/iid with the name of Vala is preserved in valab/iid, which is a 
frequent epithet of Indra in post- Vedic literature. Here Vala is regarded as 
the brother ofVrtra, and the two are associated in Indra’s compound epithet 
vala-Trtra-Iian, ‘Slayer of Vala and Vrtra’. 

C. Other demon foes of Indra. Arbuda is mentioned seven times 
(twice OX) tone, five times proparoxytone) in the RV., alwa)'s as an adversar)- 
of Indra. He is a wily beast, nhose cows Indra drove out (8, 3's). Indra 
cast him down (2,11-’. 14“* cp. 8, 323), trod him down with his foot (1,51®), 
pierced him vith ice (S, 32-j or struck otf his head (10, 67’y). He is men- 
tioned two or three times with Vrtra (or Ahi) and appears to be cognate m 
nature to him'. 

Visvarupa®, the son ofTvastr, is a threc-headed demon slain by both 
Trita and Indra. who seize his cows (ic, S'*- 5 ). He is mentioned simply by 
his patron) mic Tvastra in two or three other passages, in which he is de- 
scribed as rich in horses and cattle ( 10, .and is said to have been delivered 
over by Indra to Trita (2, ii'y cp. pp. Ci. 67,). In the TS. (2, 5. i^j Visva- 
rupa, though related to the Asuras. .s spoken of as Purohita of the gods '. 
In the Mahabharata ('5.221,1 the three-heated son of Tva.str and Vrtra 
are identical. 

Svarbhanu*’ is a demoniac (ds//ra) being mentioned four times in one 
hyinn of the RV. (5, 401. He is described as eclipsing the sun with dark- 
ness. Indra fought against his wiles and Atri pul the eye of the sun (back) 
in heaven. This demon is .aLo mentioned seteral times in the Brahmanas. 
In post-Vedic mythology his place is taken by Rahu. The name appears to 
mean ‘withholding the liglit of the sun’. 

Ur ana, a demon ■,lain by Indra and described as having ninety-nine 
arms, is mentioned only once (2. 14-*). 

I Brei-L, Hercule 87 — 99; LRV. 2, 196 — 20S; ORV. 135 — 6; ZDMG. 50, 665 f. — 
S Cp. Agni in 4, I cp. 2, 2 3. — 3 BRV. 2, 220 ; cp. Olde.nbERG, SBE. 46, 123 ; according 
to PW. and GYV. the words are distinct. — 4 Cp. Perry, JAO.S. il, 135; Vrtra 
= ‘Restrainer’ HRI. 94. — 5 IIRI. 197. — 6 PYV. ; GYV. s. v. ta/a; BRY’. 2, 319 
— 2 t. — r Cp. GYY". — s Cp. HYiM. 1, 519. 531 — 2. — 9 Cp. OST. 5, 230—2. — 
JO IS. 3, 164!.; LRY'. 5, 50S; BRY'. 2, 46S; Oldenberg, ZDMG. 42, 213; HY M. 
I, 464. 507, n. I; L\nman, FaR. 1S7 — 90. 

S 69. Individual Dasas. — A. Susnab This fiend, who is mentioned 
about forty times in the RV., is the chief enemy of Kutsa, for or with whom 
Indra vanquishes him (4, 16”; 5, 29°, &c.). He is horned (i, 33“’!. He has 
eggs (8, 40’“’' i. e. a brood (cp. 10, 22“), from which it may be inferred 
that he is a serpent. He is described as hissing (//asana: i, 54®)^. He is 
six times .spoken of as asusa, a term which is otherwise only once applied 
to Agni and perhaps means ‘devouring’ b He has strong forts (i, 51“) or a 
fort (4,3oJ-jj, which is moving (8, i^®). Indra releases the waters in shattering 
Susna’s forts (1, 51”), obtains the receptacle of waters {iriid) in smiting 
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Susna (Val. 3''^), or wins heavenly {svan’aflJi) waters when he destro)s the 
brood of Susna (8, 4o'°j. The name of Susna is four times accompanied by 
the epithet kuyava, 'causing bad corn or harvest’. In the two passages in 
which this worfl is used independently as the name of a demon (i, 103*. 
X045), it may refer to Su.sna. The result of the conflict between Indra and 
Susna is not always the release of the waters, but is alsp the finding of the 
cows (8, 85'^), or the winning of the sun (cp. § 58). Susna in his conflict 
with Indra moves in darkness, is a ‘son of mist’, miho 7iapat, and a Danava 
(5, 32 In the Kathaka (IS. 3, 466) Susna is called a Danava who is 
in possession of the anirta. 

The above evidence seems to point to Susna having been a demon of 
drought from the beginning rather than a reminiscence of some historical 
human foe. This view is supported by the etymological meaning which must 
be either ‘hisser’ (from the root svas, sus) or ‘scorcher’ (from rV/r, ‘to dry’). 

B. Sambara. The name of this fiend occurs about twenty times in 
the RV. He is mentioned along with others, chiefl\ Susna, Pipru (i, loi^ 
103®; 2, 19°; 6, 18®), and Varcin., Indra was re-inforced by the Maruts in 
the fight against the dragon and Sambara 1 3, 47''). Indra shook the summit 
of heaven when he cut down .Sambara fi,54‘*j. He found Sambara dwelling 
in the mountains (2, 12“) and struck him down from the mountain (i, 130^; 
6, 2 65). He struck down from the great mountain the Dasa , Sambara, the 
son of Kulitara (4, 30'^^). He struck down from the height Sambara, who 
thought himself a little god (7, i8-“'’j. Sambara is often said to have forts, 
ninety (1,1307), generally ninety-nine (2,19°, &c.), or a hundred (2, 14'", &c.). 
The word sambai-a once occurs in the neuter plural, meaning ‘the forts of 
Sambara’ 'k These Brhaspati i.s said to have cleft and then to have entered 
the mountain rich in treasure (2, 24-). Indra vanquishes Sambara in the 
interest of .-Vtithigva (i, 51'h, but generally of Dnodasa (2, 19'^, &c.), and 
sometimes of both (i, 130?; 4, 26^). The two names are usually thought = to 
refer to the same person, but this is doubted by Bergaigne*’. 

C. Pipru. This fiend, mentioned eleven times in the RV., is the enemy 

of Indra’s protege (Val. i'°j Rjisvan, who otfers Soma to Indra and is aided 
by him in the conflict (5, 29“; 10, 99”). Indra with Rjisvan (i, loi'' 10, 
1385) or for him (4, r6‘'’; 6, ao’) con(iuered Pipru. The fiend, who has the 
wiles of Ahi, possesses forts which are shattered by Indra (i, si5; 6, 20^}. 
IVhen Indra slew the Dasa Pipru as well as some other rarely mentioned 
beings, he shed the waters (8, 3 2D. When the sun unyoked his chariot in 
the midst of the sky, the Aryan found a match for the D.asa: Indra acting 
with RijiWan, shattered the strong forts of the wily Asura Pipru (10, 1385). 
He delivered the wild beast (mrgaya) Pipru to Rjisvan, overthrew 50000 
blacks, and rent the forts (4, 16 '3). With Rjisvan he drove out those who 
have a black brood 7 (i, loi'). Since Pipru is called an Asura as well as 
a Dasa, it is doubtful whether he represents a human foe with a historical 
foundation, as some scholars think**. The name has the appearance of a 
Sanskrit word as a reduplicated derivative of the root par or pr (like si-sn-u 
from possibly meaning ‘resister’, ‘antagonist’. 

D. Namuci“'is mentioned nine times in the RV. besides several times 

in the VS., TB., and SB. He once receives the epithet dswa, ‘demoniac’, 
in the RV. (10, 131“*; SB. 12, 7, 1“*) and is called an Asura in later Vedic 
texts. He is also spoken of as a Dasa in three or four passages of the RV. 
(Si 3°^' &:c.) and once as ‘wily’ (i, 537). In vanquishing Namiici Indra is 

twice associated with NamT Sapya as his protege (i, 537; 6,20®). Namuci is 
slain like several other demons (2, iqS; 7, 193) or struek down (i, 53") by 
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Indra. Indra destroyed a hundred castles, slaying Vrtra and Namuci (7, ips). 
The characteristic feature about the conflict is that Indra twirls (\math) off 
the head of Namuci (s, 30*^ 6, 20®), while he is said to pierce Ybhid) that 
of Vrtra. Otherwise Indra is described as having twisted (vartaya) the head 
of Namuci (5, 30^) or to have twisted it off with the foam ofwater (<S,t,T 3 ). The 
Brahmanas also refer to Indra’s cutting off Namuci’s head with the foam of 
the waters''. In one passage of the RV. (10. i3i'i-s) Indra is described as 
having drunk wine beside the demoniac Namuci, when the Asvins aided and 
Sarasvati cured him (cp. p. 87). 

The etymology of the name is according to Panini (6, 3, 75) na-muci^ 
‘not letting go’. In that case it would mean ‘the demon withholding the waters’ 

E. Dhuni and Cumuri'A The Dasa Cumuri is mentioned six time.s, 
with one exception always along with Dhuni. The closeness of the association 
of these two is shown by tlieir names once appearing as a dual compound 
(6, 2o'3). Indra sent them to sleep (2, i5^y6, 20'^; 7, ip§ **), ,the same being 
said of Cumuri alone (6, 26^). Along with Sambara, Pipru, Susna, they were 
crushed by Indra, so that their castles were destroyed (6, 18'’). The_v were 
sent to sleep or overcome by Indra (10, 1139) in favour of Dabhiti, who 
pressed Soma for him (6, 2o'3) and who was rewarded b}’ the god for his 
faith (6, 26°). AA’ithout any mention of the two fiends, Indra is also said to 
have sent to sleep for Dabhiti 30000 Dasas (4, 30") and to have bound 
the Dasyus for him without cords (2, 13"). 

Dhuni means ‘Roarer’ {Y d/ivan), the word being frequently also used 
in the RA’. as an adjective in the sense of ‘roaring, raging’. Cumuri on the 
other hand looks like a borrowed aboriginal name ' h 

F. Varcin and others. Varcin is mentioned four times, always with 
Sambara. He is called an Asura (7, 99^), but he and Sambara together are 
termed Dasas (6, 47”). Indra is said to have shattered the hundred forts 
of Sambara and to have dispersed or slain the 100000 warriors of the Dasa 
Varcin (2, 14^; 4, 3o'5j. The name appears lo mean ‘shining’, from varcas, 
‘brilliance'’. 

Several others, w'hose names occur only once, are mentioned, along with 
Vala, Susna, Namuci and other fiends, as vanquished by Indra. Such are 
Drbhika, Rudhikra (2,I4J-'>), Anarsani'A Srbinda (8,32'^, and Illbisa (1,33'“). 
They probably preserve a historical reminiscence of prominent terrestrial foes. 
For the last two of these names have an un- Aryan appearance; nor does it 
seem likely that original individual demons should have received names which 
do not designate a demoniac attribute like the appellations Vrtra, Vala, 
and Susna. 

I KHF. 52 ff.; BRV. 2, 333—8; GVS. 2, 163 ff.; HViM. i, 516; ORV. 155. 
158 — 61. — 2 Cp. Y 'ind svasaiha applied to Vrtra. — 3 Cp. ORV. 159. — 
4 Perhaps through the influence of the neut. pi. vrliani. — 5 PW., GW., Olden- 
berg, ZDMG. 42, 210. — e eRV. 2, 342 — 3. — 7 Acc. jrl. fein.: = waters, GW. 
s. V. krpiagarbha. — 8 LRV. 3, 149; EDA. 95; ORV. 155. — 9 13 RV. 2, 349, but 
with the sense of ‘filler’ or ‘rescuer’. — 'o I.RV. 5, 145; BRV. 2, 345—7; Lanm.4N, 
JAS. Bengal 58, 28—30; Sanskrit Reader 375''; ELOOMriEi.D, JAOS. 15, 143—63; 
Oldenberg, Gottinger Nachrichten 1893, 342 — 9; ORV. 161. — i' Eloo.mfiEld, 
JAOS. 15, 155—6. — 12 Cp. Kuhn, KZ. 8, So. — ^3 BRV. 2, 350; ORV. 157. — 
'4 Wackernagel, Altind. Gr. i, xxii. — 15 Cp. Joh\nsson, IF. 2,45; Perry, who 
treats of all the demons combated by Indra, JAOS. 11, 199 — 205. 

§ 70. A. Raksases. — By far the most frequent generic name in the 
RV. for terrestrial demons or goblins', enemies of mankind, is raksas. It is 
mentioned (upwards of fifty times) both in the singular and plural, nearly 

always in connexion with a god, who is invoked to destroy or praised for 
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having destroyed these demons. In hvo hymns of the RV. (7, 104; xo, 87) 
which deal with the Raksases, the much less common terms yatu or ydtu- 
dhdna (strictly ^speaking ‘sorcerer’; - alternate with, and in some verses appear 
to be used in the same sense as, raAyas. As the latter word designates evil 
spirits in general (especially in the YV.), raksas here perhaps e.vpresses the 
genus and ydiu the species 3 . 

These demons have the form of dogs, vultures, owls, and other birds 
(7, 104.““'"^-). TSecoming birds they fly about at night (ib. '®). Assuming 
the form of a brother, husband, or lover, they approach women and desire 
to destroy their offspring (10, 1625). They also lie in wait for women in 
the shape of a dog or an ape (AV. 4, 37”). Thus they are dangerous during 
pregnancy and childbirth (.YY. 8, 6). They prowl around the bride at wed- 
dings, and little staves are therefore shot into the air to pierce the eye of 
the Raksases (MGS. x , x 0;. The AV. gives the most detailed account of the 
appearance of the Raksases. They have mostlx' liuman form, their head, 
eyes, heart, and other parts being mentioned; but they have frequently some 
kind of monstrous deformity, being three-headed, two-mouthed, bear-necked, 
four-eyed, five-footed, fingerless, with feet turned backxvards, or with horns on 
their hands (AV. 8, 6; HGS. 2, 3^). Blue and yellow or green demons are 
also spoken of (AX. 19, 2 2 >•5)4. They are further described as male and 
female, having families and even kings (AV. 5, 22'-; HGS. 2, 3";; and they 
are mortal (AV. 6, 32‘^ &.). 

The Yatudhanas eat the flesh of men and horses, and drink up the 
milk of coxvs (10, 87^5.17). In order to satisfy their greed for flesh and blood 
the Raksases attack men, usually by entering tiiem. Agni is besought not to 
let the Raksas enter {d vis) into his worshippers (8,49““), and the AV. des- 
cribes a demon of disease, xvhich flies about, as entering into a man (AV. 
7, 76*). These evil spirits seem chiefly to have been regarded as entering 
by the mouth, especially in the process of eating and drinking (AV. 5, 29®"®), 
but also b)' otlier entrances (AV. 8, 6^). 'Wlien once within they eat and 
lacerate a man’s flesh and cause disease (AV. 5, 295-“’). The Raksases are also 
said to produce madness and take away the power of eloquence (AV. 6, iii^; 
HGS. I, 155). Human dxvellings are invaded by them (KS. Some of 

these spirits are described as dancing round houses in the evening, braying 
like donke)-s, making a noise in the forest, laughing aloud, or drinking out 
of skulls (AV. 8, 6’°- HGS. 2, 3O- 

The time of the Raksases is the evening or night (7, io4'®).5 In the 
east they have no poxver, because they are dispersed by the rising sun 
(TS. 2, 6, 65 ). A falling meteor is regarded as an embodiment of a Raksas 
(KS. X2 69 ). It is especially the dark time of new moon that belongs to evil 
spirits, as to the souls of the dead (AV. i, 16'; 4, 36’’). 

The sacrifice is peculiarly exposed to their attacks. Thus the RV. speaks 
of Rak.sases that have produced taints in the divine sacrifice and of Yatus 
that throw the offering into confusion (7, loq'”- They are haters of prayer 
(xo, 1825). Agni is besought to burn them in order to protect the sacrifice 
from curse (i, 765). The AV. contains a spell meant to nullify the sacrifice 
of an enemy through the wiles of Yatudhanas and of the Raksas (AV. 7,7°“)* 
These evil spirits also obtrude themselves at the sacrifice to the dead in the 
form of the souls of ancestors (AV. 18, 2^® cp. VS. 2, 29)®. In post-Vedic 
literature this notion of the Raksases (there often also called rdksasa) dis- 
turbing the sacrifice is still familiar. 

Agni, being the dispeller of darkness as well as the officiator at the 
sacrifice, is naturally the god who is oftenest opposed td them and who is 

11 * 
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frequently inYoked to burn, ward off or destroy them (10, 87^-®, &:c.j7. in 
this capacity he (as well as some other deities) receives the epithet of 
raksohan, ‘Raksas-slayer’. 

These evil spirits injure not onR spontaneous!}- but also at the insti- 
gation of men. Tims the RV. speaks of the Voker of Raksases’, raksoyiij 
(6,62“), and refers to the Rak-sas and the Yatu of sorcerers (7,104^=3; 
8, 60^®). One suffering from hostile sorcery drives aivay the Rak.sases by 
sacrificing to Agni Yavistha (TS. 2, 2, 3O, and in a hymn of the AY. (2,24) 
demons are called upon to devour him who sent them. 

As a designation of demons raksas is both masculine as an o.vytone and 
neuter as paro.vytone (in the latter case meaning also ‘injury’). It may be 
derived from the root raks to injure”, which occurs in only one verbal form 
in the AV. (cp. also rksa, ‘injuiious’). It is, houever, possibly connected 
with the ordinar}- root raks to protect". In this case it must have meant 
‘that which is to be warded off’. IIerg-AIGNE, however, thinks it may originally 
ha\e signified (avaricious) ‘guardian’ of celestial treasure. 

B. Pisacas. A third and important class of goblins are the Pisacas. 
The name occurs only once in the RV. as a singular in the form of pisaci 
(i; 133^)- Indra is here invoked to crush the yellow-peaked ipisai'igabhfstim') 
watery (a»ibhrnam) Pisaci and to strike down every Raksas. In the TS. 
(2, 4, i') the three hostile groups of Asuras, Raksases, and Pisacas are opposed 
to the three classes of gods, men, and Pitr.s. The Pisacas would therefore 
seem to have been specially connected with the dead. They are frequently 
spoken of as kravydd, eaters of raw flesh or corpses (AV. 5, 29? &c.), a 
term which mat- be regarded as a synonym of Pisaca'". Agni is besought 
to restore to the sick man the flesh which the Pisacas have eaten away 
(AV. 5, 295). They were thins apparently a kind of ghoul. Pisacas are also 
spoken of as shining in water (AV. 4, 20". 37'°)“, or infesting human 
dwellings and villages (AV. 4, 36®). 

A lesser group of demons, mentioned about a dozen times in the RV. 
and frequently in later Vedic texts, are the Aratis“, a personification of 
illiberality ia-rdti) and, owing to the gender of the word, always feminine. 
A group of ’injurious’ demons, the Druhs, both male and female, is referred 
to about twelve times in the RV. The}" are Indo-Iranian, their name occurring 
in the Avesta as druj (§ 5, p. 8). 

Goblins of various kinds are usually conceived as forming an indefinite 
crowd, but are sometimes thought of as pairs. The latter constitute a class 
named Kimidin. already mentioned in the RV. (7, 104^3. jq, 87^^+)'^ 

The nature of the spirits which surround the everyday life of man con- 
sists in injury, and that of their various species in a particular kind of injur}' 
usuall}- indicated by their names. They are as a whole unconnected with 
phenomena or forces of nature, seeming partly at least to be derived from 
the spirits of dead enemies 'k Less personal than the demons mentioned 
above and probably due to a more advanced order of thought, are the hostile 
powers which are conceived as a kind of impalpable substance of disease, 
childlessness, guilt, and so forth, which fl}-ing about in the air produce in- 
fection, and to deflect which to enemies is one of the chief tasks of sorcery '=. 

Some of these terrestrial spirits are, however, not injurious, but are 
regarded as helping at the harvest or weaving long life for the bride, while 
others, with Arbudi at their head, assist in battle by striking terror into the 
foe (AV. 3,24. 25'; 14, i«; II, 912). 

I BRV. 2, 216—19; 262 — 73. — 2 ya/u in the Avesta — ‘sorcery’ and 

‘sorcerer’; Sp.AP.^ 218—22. — 3 Cp. ORV. 263, note i. — 4 Hopklns, AJP. 1883, 
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p. 17^* — ^ OR\ . 269. — 6 Cp. C-XL^ND, Altindischer /Vhnencult, Leiden 1893, 
p. 3. 4. — 7 Cp. IIILLEBRXNDT, ZDMG. 33, 248— 5 1. — « PW., GW. — s Cp. 
BRV. 2, 21S; WlIlTNEV, Sanskrit Roots, s. v. raks — ro ORV. 264 note. — 

Roth, FaB? 97— S. — 12 Cp. IIiLT.EBR.\>Dr, 1 . c. — 13 Weber, IS. 13, 183 ff. — 
H ORV. 60—2; cp. Roth, FaB. 98. — 15 Cp RV. to, 103x2; KS. 14, 22; IS. 17, 269. 


VII. ESCHATOLOGY. 

§ 71. Disposal of the Dead. — In the Vedic hymns there is little 
reference to death. IVhen the seers mention it, they generally e.xpress a 
desire that it should overtake their enemies, while for themselves they wish 
long life on earth. It is chielly at funerals that the future life engages their 
thoughts. Burial and cremation were concurrent. One hymn of the RV. 
(10, 16) describes a funeral by burning, and p.art of another (10, 
one by burial. The 'house of clay’ is also once spoken of (7, 89’h Fathers 
burnt with fire and those not burnt with fire (i. e. buried) are referred to 
(10, is'i; AV. iS, 2x1). But cremation was the usual way for the dead to 
reach the ne.Yt world. The later ritual (cp. AGS. 4, i) practically knew only 
this method; for besides the bones and ashes of adults, only j'oung children 
and ascetics were buriecP. 

With the rite of cremation therefore the mx'thology of the future life 
was specially connected. Agni takes the corpse to the other world, the fatliers, 
and the gods (10, 17^). He places the mortal in the highest immor- 

tality (i, 3 1 7 ). Through Agni, the divine bird, men go to the highest place 
of the sun, to the highest hea\-en, to the world of the righteous, whither the 
ancient, earliest-born seers have gone (VS. iS, 51—2). Agni Garhapatya 
conducts the dead man to the world of righteousness (.A.V. 6, 120'). Agni 
burns his body and then places him in the world of the righteous (AV. 18, s?'). 
The Agni that devours the bod\- (hv7y(h/) is distinguished from the xVgni 
that takes the offering to the gods (10, i 65 ). Agni is besought to preserve 
the corpse intact and to burn the goat (77/0) i which is his portion (10, 16“*). 
A goat is also immolated with the sacrificial horse to go before, as the 
first portion for Pusan, and announce the offering to the gods ere^ it reaches 
the highest abode (i, 162'^- ■*. i63*-- 'i). In the ritual (AGS. 4. 2; KSS. 25, 7^9) 
the corpse is laid on the skin of a black goat, and when an animal is sacri- 
ficed, it is a coxv or a goath During the cremation Agni and Soma are 
also prayed to heal any injury that bird, beast, ant, or serpent may have 
inflicted on it (10, 16®). 

The dead man was supposed to go with the smoke to the heavenly 
world (AGS. 4, 4^)®. The way thither is a distant path on which Pusan 
protects and Savitr conducts the dead (10, 17'j. The sacrificial goat which 
precedes and announces the deceased to the fathers, passes through a gulf 
of thick darkness before reaching the third vault of heaven (AV. g, 5’' - 5 ; 
cp. 8 , I®). 

The dead man was provided with ornaments and clothing for use in 
the next life, the object of the custom being still understood in the Veda 
(AV. iS, 42’). Traces even survive (RV. 10, iS’’-'') which indicate that his 
widow and his weapons were once burnt with the body of the husband A 
bundle of faggots (iudi) was attached to the corpse of the departed to wipe 
out his track and thus to hinder death from finding its way Isack to the 
world of the living (AV. 5, 19'^ cp. RV. 10, 18^. 97’^)®. 

I Roth, ZDMG. 8, 467— 75 ; cp. BRI. 23 — 4; v. Schkoeber, WZKM. 9, 112 — 3; 

Horia.NS, PAOS. 1894, p. cum; C\l\nd, Die altindischen Todten- und Bestattungs- 
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gebrauche, Amsterdam 1 S 96 , § 49 — ^ Roth, ZDMG. 9 , 471? INTCixer, 

ibid. I LX\XU; IIRI. 271 — 3. — i Aja is by some taken to mean the ‘unborn’ 

{a-jd) pait. — 4 Hiij,ebr\ndt, ZDMG. 37, 521. — 5 MM., ZDMG. 9, iv. v. xxx. 
XXXII. — “ Cp. Chanel. Up. 5 , 103 ; Brhadar. Up. 6, 1 ' 9 . — / ^\'‘lBER, IStr. t, 66; 
Hillebraxdt, ZD -MG. 40, 711; ORV. 5S6— 7. — « Roth, FaB. 98— 9; Bloomfield, 
.\JP. II, 355; 12, 410. 

§ 72. The Soul. — Fire or the grave are believed to destroy the body 
only. But the real personality of the deceased is regarded as imperishable. 
This Vedic conception is based on the primitive belief that the soul was 
capable of separation from the body, even during unconsciousness, and of 
continued e.xistence after death. Thus in a whole hymn (10, 58), the soul 
(?na7ias) of one who is lying apparently dead is besought to return from the 
distance where it is wandering. There is no indication in the Vedas of the 
later doctrine of transmigration; but in a Brahmana the statement occurs that 
those who do not perform rites with correct knowledge, are bprn again after 
their decease and repeatedly become the food of death (SB. 10, 4, 3'°). 
'Besides prana, 'respiration’, and atman, ‘breath’ (several times the express 
parallel of rata, 'wind’J, the usual terms denoting the animating principle are 
asu, ‘spirit’, e.xpressing physical vitality (i, 140’), even of animals 

(AB. 2, 6), and manas, ‘soul’, as the seat of thought and emotion, which 

already in the RV. (S, SpSj seems to be regarded as dwelling in the heart 

(hrdy. Many passages, especially in the AV., show that life and death 
depend on the continuance or departure of asu or manas ■, and the terms 
astmiti, aswuta, ‘spirit-leading’ refer to the conduct by Agni of the souls of 
the dead on the path between this and the otlier world (10, 15'*. I6^)^ 
Funeral ritual texts never invoke the asu or manas of the deceased, but only 
the individual himself as "father’, ‘gi andfather’, and so forth. Hence the 
soul is not a mere shadow, but is regarded as retaining its perspnal identity. 
Though men obtain immortality only after parting from the body (SB. 10, 4, 3^), 
the corpse plays an important part in the myth of the future state, which is 

corporeal. For the bod\ .shares in the existence of the other world (10, 16^; 

AV. 18, 2-“j. A bod\, however, from which all imperfections are absent 
(AV. 6, 12 0-5), can hardly have been regarded as a gross material body, but 
rather as one refined by the power of Agni (cp. 10, 16*’), something like the 
‘subtile’ bod\ of later Indian .speculation. An indication of the importance 
of the corpse in connexion with the future life, is the fact that the loss of 
a dead man’s bones, which accoiding to the Sutras were collected after 
cremation, was a severe punishment (SB. ii, 6, 3^'; 14, 6, In one passage 

of the RV. (10, 1 64 ) the eye of the dead man is called upon to go to the 
sun and his breath lj(a*;/aj to the wind. But this notion, occurring in the 
midst of verses which refer to Agni as conducting the deceased to the other 
world, can only be an incidental fancy, suggested perhaps by the speculations 
about Purusa (10, go's), where the eye of the latter becomes the sun and 
his breath the wind. In the same passage (also in 10, 58') the soul is 
spoken of as going to the waters or the plants, a conception which perhaps 
contains the germ of the theory of metempsychosis’. 

Proceeding by the path which the fathers trod (10, 14''), the spirit of 
the deceased goes to the realm of eternal light (9, 1 1355), being invested with 
lustre like that of the gods (AV. ii, i- 57 ), in a car or on wings (AV. 4, 34"*), 
on the wings ivith which Agni slays the Raksases (VS. 18, 52). Wafted up- 
ward by the Maruts, fanned by soft breezes, cooled by showers, he recovers 
his ancient body in a complete form (AV. 18, 2^'““), and glorified meets 
with the fathers who revel with Yama in the highest heaven (10, 14®'^". iS4‘''®). 
This is spoken of as a return home (astanv. 10, 14®). From Yama he 
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obtains a resting place (10, 14®), when recognized by Yama as his own 
(AV. 18, 2 37 ). 

x\ccording> to the SB., the ordinary belief is that the dead leaving this 
world pass between two fires, which burn the wicked but let the good go 
by**. The latter proceed, either by the path leading to the Fathers or by 
that leading to the sun (SB. i, 9, 3’, itc.)'\ In the Upanisads there are two ' 
paths for those who know the Absolute, the one (as a consequence of com- 
plete knowledge) leading to Brahma, the other to the world of heaven, 
whence after the fruit of good works has been e-vhausted, the spirit returns 
to earth for rebirth. Those ignorant of the ‘Self, on the other hand, go to 
the dark world of evil spirits or are reborn on earth like the wicked®. 

I ORV. 525. — 2 The .VA'. is alieady acquainted with the breatlis or vital 

airs familiar to post-Vedic literature: HRI. 153. — 3 RRI. 23. — 4 Cp. KuilN, KZ. 

2, 318. — 5 Weber, ZDMG.9,237; IStr. 1,20 — 1; OST. 5,314 — 5 ; SVL. 121; HRI. 

206. — 6 HRI. 227. 

§ 73. Heaven. — The abode where the Fathers and Yaina dwell, is 
situated in the midst of the sky (10, is'i), in the highest heaven (10, 14*), 
in the third heaven, the inmost recess of the sky, where is eternal light 
(9, ii 37“5). The AV. also speaks of it as the highest (ii, 4'"), luminous 
world (4, 34^), the ridge of the firmament (18, 2H), the third firmament 
(9, 5‘'®; 18, 42), and the third heaven (18, 21®). In the MS. (i, 10'®; 2, 3’) 
the abode of the Fathers is said to be the third world'. The abode of the 
Fathers is in the RV. also spoken of as the highest point of the sun (9, 113®). 
The Fathers are united with or guard the su,n (10, 107-. 154®), or are connected 
with the rays of the sun (i, 109?; cp. SB. i, 9, 3'")', and suns shine for 

them in heaven (i, 125®). They are connected with the step of Visnu 

(10, 153), and pious men are said to rejoice in the dear abode, the highest 
step of Visiju (I, 154®). As Visnu took his three steps to where the gods 
are e-xhilerated 3 , so the sun follows the Dawn to where pious men offer 
sacrifice!. 

Stars are also said to be the liglits of virtuous men who go to the 
heavenly world (TS. 5, 4, i®; SB. 6, 5, 4®), and ancient men, especially the 
seven R.sis, besides Atri and Agastya, are said to have been raised to the 
stars (TA. i, ii, i-)®. 

The RV. mentions a tree beside which Yama drinks with the gods 

(10, 13s'). This according to the AV. (5,4®) is a fig-tree where the gods 

abide in the third heaven (no mention being made of Yama). 

I PV.S. I, 21 1. — 2 J.VOS. 16, 27. — 3 Cp. M vcDONF.LL, JRA.S. 27, 172. — 

4 WiNDiscii, F.aB. iiS. — 5 Weber, Naksatva 2, 269; KRV. note 2S6. 

§ 74. The most distinct and prominent references to the future life are 
in the ninth and tenth books of the RV., but it is also sometimes referred 
to in the first. Heaven is regarded as the reward of those who practise 
rigorous penance {tapas), of heroes who risk their lives in battle (10, iS42~5)j 
but above all of those who bestow liberal sacrificial gifts (ib. 3 ; i, 1255; 10, 107^). 
The AV. is full of references to the blessings accruing to the latter. 

In heaven the deceased enter upon a delectable life (10, 14®. 15'*. i6--®), 
in which all desires are fulfilled (9, 1135-”), and which is passed among the 
gods (10, 14'!), particularly in the presence of the two kings Yama and 
Varuna (10, 14'). There they unswervingly overcome old age (10, 27"'). 
Uniting with a glorious body they are dear and welcome Ro the gods 
(10, 14®. 1 65 . 56'). There they see father, mother, and sons (AV. 6, 120®), 
and unite with wives and children (AV. 12, 3'?). The life is free from imper- 
fections and bodily frailties (10, 14®; AV. 6, i2o3). Sickness is left behind 
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and limbs are not lame or crooked lAV. 3, 2 8Sj. It is often said in 
the AV. and SB. that the deceased are in that world complete in bod)’ 
and limbs b 

The dead are in the RV. often spoken of in general terms {madanti, 
viadayante) as enjoying bliss (ro, 14'”. is'-*, &c.). The must detailed account 
of the jo)s of the life in heaven is given in RV. 9, ii3'"‘'”. There are 
eternal light and swift waters; there movement is unrestrained (cp. TB. 3, 12, 
there is spirit food and satiety; there joy, glee, gladness, and the fulfilment 
of all desires. The joys here indefinitely referred to, are later explained to 
be those of love (TB. 2, 4, cp. SB. 10, 4, 4't ); and the AV. (4, 34=) states 
that in the hear’enly world there is abundance of sexual gratification. Accord- 
ing to the SB.' the joys of the Blest are a hundred times as great as the 
highest on earth (14, 7, In the heaven of the Blest, the RV. further 

says, the sound of the flute and of songs is heard (10, 135')'^; Soma, ghee, 
and honey flow for them (10, 154'!. There are ponds filled ryith ghee and 
streams flowing with milk, honey, and wine (AV. 4, 345-''; SB. 11, 5, 6’'). 
There are at hand bright, many-coloured cows yielding all desires {kmna- 
dughdlr. AV. 4, 34®). There are neither rich nor poor, neither powerful nor 
oppressed (AV. 3, 29^). To the celestial life of the Blest in the Samhitas 
and Brahmanas corresponds in the Upanisads the lower and transient bliss 
of the heaven of the gods which is followed by rebirth, only those who know 
the truth attaining to immortality and the changeless joy of unending peace 
by absorption into the w'orld-soul b Thus the life of the righteous dead in 
heaven was clearly regarded as one of indolent, material bliss, in which freed 
from all frailties they were united uith the gods, and which was devoted to 
music, drinking, and sensual joys (such as the gods tliemselves are occasionally 
alluded to as indulging in: cp. 3, 53°). 

Heaven is a glorified world of material joys as pictured by the ima- 
gination not of warriors but of priests h It i-, the world of the righteous 
(10, 1 61), where righteous and godly men, familiar with rites (/da) dwell in 
bliss 5 . There they are united with what they have sacrificed and given 
{istdj)urta)°, especially reaping the reward of their pious gifts to priests 
(1°) 154^ &c.)t. In the Brahmanas it is said that those who sacrifice properly 
above all attain union and identity of abode with the sun (aditya) and with 
Agni, but also with Vayu, Indra, \ aruna, Brhaspali, Prajapati and Brahma 
(SB. 2, 6, 4^; II, 4. 4”. 6, 2^- >; TB. 3, 10, ii®). A certain sage is described 
as having tlirough his knowledge become a golden swan, gone to heaven, 
and obtained union with the sun TB. (3, 10, 9”;. In the TS. (6, 6, 9") the notion 
occurs that a man by’ the performance of ceitain rites can reach heaven 
without dying (jwati)^. 

One w’ho reads the Veda in a particular way is said to be freed from 
dying again and to attain identity of nature (sdtmatd) with Brahma (SB. 10, 
5, 6®). As a reward for knowing a certain mysteryy a man is born again, 
in this w’orld (SB. i, 5, 3^1). Thus w’e have in the SB. the beginnings of the 
doctrine of retribution and transmigration. That doctrine (as w’ell as the 
doctrine of hell) is not only' to be found in the earliest Sutras®, but appears 
fully developed in the later Brahmana period, that is to say’, in the oldest 
Upanisads, the Chandogya, the Brhadaranyaka, and especially the Katha 
Upanisad)°. In the latter Upanisad the story is related of Naeiketas, who 
pays a visitato the realm of Death and is told by the latter, that those who 
have not sufficient merit for heaven and immortality, fall again and again 
into the power of death and enter upon the cycle of existence (sainsdra), 
being bom again and again with a body or as a stationary object. He who 
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controls himself reaches Visnu’s highest place. On the other hand, there is 
no hell for those not found worthy 'h 

I Refere)ices in OST. 5, 315; cp. AIL. 4ir; IIRI. 205. — 2 .\t the sacrifice 
to the Manes music was performed, lutes {vlna) being played (KS. S4, S). — 3 HRL 
239. — 4 ORV. 532. — 3 I, 1152. 1545; lo.’iSL 174. 1542-5; AV. 6, 951. 1203; 
VS. 15, 50. — 0 WiNDiscn, FaB. 115 — S. — 7 For references to the same idea in 
the AV. see OST. 5, 293, note 433; cp. IStr. 1, 20 ff. — 8 Weber, ZDMG. 9, 
237 ff.; OST. 5, 317; HRI. 204. — 9 FIRI. 175- — HRL 145, note 4; cp. 
V. SciiROEDER, Indiens Litt. u. Kiiltur 245; GtRur. in this encyclopedia 3,4, p. 15. 
— II Origin of the myth, TB. 3, 118; cp. SVL. to, n. 1; BRI. 7®. 

§ 75. Hell. — If in the opinion of the composers of the RV. the vir- 
tuous received their reward in the future life, it is natural that they should 
have believed at least in some kind of abode, if not in future punishment,* 
for the wicked, as is the case in the Avesta-'. As far as the AV. and the 
Katha Upanisad are concerned, the belief in hell is beyond doubt. The AV. 
(2, 148; 5, 198) speaks of the house below, the abode of female goblins and 
sorceresses, called iidraka loka^, in contrast with svarga lol-a, the heavenly 
world, the realm of Yaina (12, 48'"). To this hell the murderer is consigned 
(VS. 30, 5). It is in the AV. several times described as ‘lowest darkness’ 
(8, 2=4 &c.), as well as ‘black darkness’ (5, 30”) and ‘blind darkness’ (18,38). 
The torments of hell are also once described in the AV. (5, 19) and with 
greater detail in the SB. (ii, 6, !)■'; for it is not till tlm period of the 
Brahmanas that the notion of future punishment appears plainly developed 8. 
The same Brahmaija further states that every one is born again after death 
and is weighed in a balance'^,, receiving reward or punishment according as 
his works are good or bad (SB ii, 2, 788; cp. 12, 9, i'). This idea is also 
Iranian . 7 Roth** fai’ours the view that the religion of the RV. knows nothing 
of hell, the wicked being supposed to be annihilated by death. Evidence 
of the belief in some kind of hell is, however, not altogether wanting in 
the RV. Thus, ‘this deep place’ is said to have been produced for those who 
are evil, false, and untrue (4, 5 ")- Indra-Soma are besought to ‘dash the 
evil-doers into the abyss ivavre), into bottomless darkness, so that not even 
one of them may get out’ (7, 1048); and the poet prays that ‘she (the 
demoness) who malignantly wanders about like an owl concealing herself, 
may fall into the endless abysses’ (ib. ’0. and I'^at the enemy and robber 

may lie below all the three earths (ib.’M. But such references are few and 

the evidence cannot be said to go beyond showing belief in a hell as an 
underground darkness. The thoughts of the poets of the RV., intent on the 
happiness of this earth, appear to have rarely dwelt on the joys of the next 
life, still less on its possible punishments 9 . The doctrine of the Brahmanas 
is that after death, all, both good and bad, are born again in the next world 
and are recompensed according to their deeds (SB. 6, 2, 2=7; 10, 6, 3’), but 

nothing is said as to the eternity of reward or punishment The notion 

also occurs there that those who do not rightly understand and practise the 
rites of sacrifice, depart to the next world before the natural term of their 
terrestrial life (SB. ii, 2, 788). 

The idea of a formal judgment to which all the dead must submit, 
seems hardly traceable to the Vedic period. One or two passages of the 
RV. in which reference to it has been found”, are too indefinite to justify 
such an interpretation. In the TA. (6, 5*8) it is said that the truthful and 
untruthful are separated before Yania, but that he acts in the capacity of a 
judge, is not implied’^. 

That the belief in a hell goes back even to the Indo-European period, 
has been argued by Weber ‘8 on the strength of the equation Bhrgu = cp^syuai. =+ 
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and the fact that the former is described in the SB. as sent by his father 
Varuna for pride to see the tortures of hell, and the latter are condemned for 
pride to undergo severe tortures in hell. But the similarity a'' the two legends 
is probably only a coincidence, as belief in the torments of hell seems to be 
a later development in India ‘ 5 . 

I ZiMMr.R and Scherm\n, but Hopkixs considers this conclusion pedantic. — 
2 Rotii, IAOS. 3, 345 ; Geldner, FaW. 22, thiiij;s that hell is directly referred to 
in RV. to, 10“ by the woid ^wci. — j Naraka in A\'. and Brahmanas : WHlTXEy, 
JAOS. 13. ctv. — 4 Weber, ZDMG. 9, 240 IT. — s HRI. 175. — e Weber, ZDMG. 
9, 23S; OST. 5, 314 — 5. — 7 J.tCKSON, Tians. of the 10* Or. Congress 2, 67 — 73. 
— 8 Roth, JVOS. 3, 329—47; cp. also Weble, ZDMG. 9, 238!. — 9 Cp. AIL. 
4l8ff.; SCHERM.4N, Romanische Forschungen 5, 569 ff.; SVL. t22ff.; KRV. n. 2872; 
ORV. 53Sff.; URL 147. — ■<> Weber, ZDMG. 9, 237 — 43. — ” SVL. 152 — 3. — 
12 ORV. 541 — 2. — U ZDMG. 9, 242. — '4 KIIF. 23; WVB. 1894, p. 3. — ts Cp. 
Jaiminlya Br. ed. Burnell i, 42-4; Oereel, J VOS. 15, 234—8; SVL. 5 — S; Spiegel, 
Eranische .Vltertumskunde 1, 45S; URL 206. 

S 76. The Pitrs. — The blessed dead who dwell in the third heaven 
are called Pitrs or Fathers. By this term are generally meant the early or 
first ancestors (10, is''- ’"), who followed the ancient paths, seers who made 
the paths by which the recent dead go to join them (10, They 

are connected with the (third) step of Visnu (10, 151 cp. i, 154=). Two 
hymns of the RV. are devoted to their praise (lo, 15. 54). 

Their different races are mentioned by name as Navagvas, Vairupas, 
Angirases, Atharvans, Bhrgus, Vasisthas (10, 14''“*. 15®), the last four being 
identical with the names of priestly families, to whom tradition attributed the 
composition of the AV. ‘ and of books II and VH of the RV. Among these 
the Angirases are particularly associated nith Yama (10, i4'*'^). The Pitrs 
are spoken of as lower, higher, and middle, as earlier and later, and though 
not all known to their descendants, they are known to Agni (10, 15'' '■>). 
The AV. speaks of the Pitrs as inhabiting air, earth, and heaven (AV. iS, a-*® 
cp. RV. 10, is=). 

The ancient fathers themselves once offered the Soma libation (10, 15^). 
They revel with Yama (10, 14’“ cp. 135’; AV. 18, 4'°), and feast with the 
gods (7, 76^). Leading the same life as the gods, they receive almost divine 
honours. They come on the same car as Indra and the gods (10, 15'”). 
They are fond of Soma (somya: 10, 15'- 5 &:c.) and sitting on the sacrificial 
grass to the south, they drink the pressed draught (ib. s- “j. They thirst for 
the libations prepared for them on earth, and are invited to come with 
Yama, his father Vivasvat, and Agni, and to eat the offerings along with 
Yama (ib. i4'>-3). Arriving in thousands they range themselves in order 
on the sacrificial ground (10, is*"-”). When the Pitrs come to the sacrifice, 
evil spirits sometimes intrude into their society in the guise of friends accord- 
ing to the AV. (18, 2^®). 

The Fathers receive oblations as their food, which in one passage 
(10, 148) is referred to with the term svadha as contrasted with svdkd, the 
call to the gods^; so too in the later ritual the portion of the gods at the 
daily pressings was strictly distinguished from that of the Pitrs (SB. 4, 
4, 22). They receive worship, are entreated to hear, intercede for and pro- 
tect their votaries, and invoked not to injure their descendants for any sin 
humanly committed against them (10, 152-5.6 (.p_ 55 ^)- Their favour is im- 

plored alotig with that of the dawns, streams, mountains, heaven and earth, 
Pusan and the Rbhus (6, 52h 75“; 7, 106I). They are besought 

to give riches, offspring, and long life to their sons (10, 15^-^^; AV. 18, 3'h 
4^“), who desire to be in their good graces (to, 14*'). The Vasisthas collec- 
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tively are called upon to help their descendants (7, 33' cp. lo^ 15*); and 
individual ancestors, as Turvasa, Yadu, and Ugradeva, are invoked (1,36“’). 

The Father-j are immortal (AY. 6, 41^) and are even spoken of as gods 
(10, s6>jj. In the Ahgirases and similar groups the divine character is com- 
bined with that of ancient priests. Cosmical actions like those of the gods 
are sometimes attributed to the Fathers. Thus they are said to have adorned 
the sky with stars and placed darkness in the night and light in the day 
(10, 68“), to have found the hidden light and generated the dawn (7, 76‘^ 
cp. to, 107'), and in concert with Soma to have e.xtended heaven and 
earth (8, 48'tJ. 

Just as the corpse-devouring Agni is distingui.shed from the Agni who 
wafts the sacrifice to the gods (10, 16^), so the path of the Fathers is dis- 
tinguished from that of the gods (10, 2?. 18' cp. S8‘5)i. Similarly in the SB. 
the heavenly world {svarga loka) is contrasted with that of the fathers ipitrloka), 
the door of the former being said to be in the north-east (SB. 6, 6, 2'*), 
and that of the latter in the south-east (13, 8, i*)^. The fathers are also 
spoken of as a class distinct from men, having been created separately 
(TB. 2, 3, 8^). 

‘ The attribution of the AV. to fire-piicsts, the \tharvans and .Vrigirases, is 
histoiically justified, as the cult of firo is still .associated with the .VV. in the epic: 
cp. Wr.Ri'R, History of Ind. Lit. 14S:11RI. 159. — 2 IIvlg, GG.V. 1875, 94; .SEE. 421 
660; OinFMirito, .SEE. 46, 162. — j Othciwise URL 145, n. 1. — 1 Cp. Hiran- 
yakesi Ihtrinadhhsutra, ed. CvLwn, Leipzig 1896, p. 55; HRI. 145, n. 4. — . 
S The South is in genci.al the quartei of the Manes (SI). 1, 2, 5 ’ 7 ): this is Indo- 
Iranian, cp. Klrn, Buddhisiiuis 1, 359; Cvlvnh, .Mtindischer Ahnencult, Leiden 
1S93, p. 178. iSo; ORV. 342, n. 2; ZU.MG. 49, 471, 11. i; HRI. 190. 

§ yy-JVama. — The chief of the blessed dead is Yama. Refle.xion on 
the future life being remote from the thouglits of the poets of the RV., only 
three hymns (10, 14. 135. 154) are addressed to Yama, There is besides one 
other (10, 10) consisting of a dialogue between Yama and his sister Yarn!. 
Yama’s name occurs about 50 times in the R\ . but almost exclusively in 
the first and (far oftener) in the tenth book. 

He revels with the gods (7, 76'; 10, 135‘j. Individual gods with whom 
he is referred to, are Varuna (10, 14'!, Brhaspati (10, 13't. 14^1, and especially 
Agni, who as conductor of the dead would naturally be in close relations 
with him. Agni is the friend {kdi/iya) of Yama fio, 21^) and his priest 
(10, 52>). A god (10, 51') and Yama (who by implication are identical) 
found the hiding Agni (ib.j). Agni, Yama, Hritarisvan are mentioned together 
as the names of the one being (1,164''^). Yama is also mentioned in enumer- 
ations of gods including Agni (10, 64'>. 92“;. 

Thus it is implied that Yama is a god. He is, however, not expressly 
called a god, but only a king (9, 113®; 10, 14 passim), who rules the dead 
(yamdrdjnaJi-. 10, 16'’). Yama and god Varuna are the two kings whom 
the dead man sees on reaching heaven (10, i40- Throughout one of the 
hymns devoted to his praise (10, 14) he is associated with the departed 
fathers, particularly with the Angirases (vv.3- s). With them he _cornes to the 
sacrifice and is exhilerated (vv. 2-4. 15**). Later te.xts (TA. 6, 5^; Ap. SS. 16, 6) 
make mention of the steeds of Yama, which are described as golden-eyed 
and iron-hoofed. He is a gatherer of the people (10, 14"), gives the dead 
man a resting place (10, 14'’; AV. 18, and prepares an abode for him 
(10, 18*3). » 

Yama's dwelling is in the remote recess of the sky (9, 113®). Of the 
three heavens two belong to Savitr and one to Yama' (1,35" cp. 10, 123“), 
this being the third and highest (cp. § 73). The VS. (12,63) speaks of 
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him along ivith Yarn! as being in the highest heaven. In his abode (sadana'^) 
which is the home of the gods {devama 7 ia) \ama is surrounded by songs 
and the sound of the flute (10, i 350 - * 

Soma is pressed for Yama, ghee is offered to him (10, 14'.’- 'i), and he 
is besought to come to the sacrifice and place himself on the seat (10, 14“'). 
He is invoked to lead his worshippers to the gods and to prolong life (10, 14H). 

His father is Yivasvat (10, 145) with whom Saranyu is mentioned as his 
mother (10, 17'). He is also several times called by the patronymic Vai- 
vasvata (10, 14', &c.). This trait is Indo-Iranian, for in the Avesta Vivanhvant, 
as the first man who pressed Soma, is said to have recehed Yima as a sons 
in reward. In the AV. (18, 23- cp. 3°'“") Yama is described as superior to 
Vivasvat, being himself surpassed by none. 

In their dialogue in the RV. (10, lo^) Yama and YamI call tliemselves 
children of Gandharva and the water nymph (ff/j'hiwa) s. Yam! further speaks 
of Yama (v. 3) as the ‘only mortal’. In another hymn Yama is said to have 
chosen death and abandoned his body (10, i3‘')3. He passed® to the other 
world, finding out the path for many, to where the ancient fathers passed 
away (10, 14'' ^). He was the first of mortals that died (AAh iS, 3*3). Here 
‘mortals’ can only mean ‘men’, tliough later e\en gods are spoken of as 
mortal?. As first and oldest of the dead he would easily be regarded as 
the chief of the dead that followed him*. He is called ‘lord of settlers’ 
(vispati)^^ ‘our father’ (10, 135'). Through Yama men come in later texts 
to be described as descendants of Vivasvan .'idityalT'’ (TS. 6, 5, 6^^ cp. SD. 
3, I, 3“*; RV. I, 1053). Even in the RV. Yama seems to be connected with 
the sun; for the heavenly courser (the sun) ‘gi\en by Yama’ probably means 
the solar abode granted by Yama to those who become immortal (i, 163“ 
cp. 835). 

Death is the path of Yama (i, 38'! and once (i, 165+; cp. MS. 2, 5®; 
AV. 6, 283'. he appears to be identified with death Yama’s 

foot-fetter (paiiblsa) is spoken of as parallel to the bond of Vanina'^ (10, 
97’®). Owing to such traits and also to his messengers, Yama must to a certain 
extent have been an object of fear in the RV. But in the AV. and the 
later m}thology Yama, being more closely associated with the terrors of death, 
came to be the god of death (though even m the Epic his sphere is by no 
means limited to hellj'h In the later Samhitas Yama is mentioned beside 
Antaka, the Ender, iMrt}u, Death (VS. 39, 13), and Xirrti, Decease (AV. 6, 
293; MS. 2, 5®), and Mrtyu is his messenger (AV. 5, 30’^; iS, 2®?, &c.). In 
the AV. Death is said to be the lord of men, Yama of the Alanes (AV. 

5 j and Sleep come.s from Yama’s realm (19, 56' &c.). 

The word has also the appellative meaning of ‘twin’ '•'j in which 

sense it occurs several times in the RV. fgenerally in the dual masculine or 

feminine), while yama, which is found a few times in the RV., means ‘rein’ 

or guide’. Yama actually is a twin with Yanu in the RV. (10, 10) 's. The 
sense of ‘twin’ also seems to belong to Yima in the Avesta (Yasna 30, 3). 
A sister of Yima is mentioned, not in the Avesta, but in the later literature '® 
only, as Yimeh, who with her brother produces the first human couple. At 
a later period of Indian literature, when Yama had become the god of 
death who punishes the wicked, the name was understood to be derived 
from yatn, ‘to restrain’ ’ ?, but this derivation is not in keeping with the ideas 
of the Vedic age. 

A bird, either the owd iuluka) or the pigeon [kapota), is said to be the 
messenger (10, 165* cp. 123®)'® of Yama apparently identified with death. 
The messenger of Yama and of death would therefore appear to be the 
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same (AY. 8, 8"). Yama’s regular messengers, however, of wlioni a fuller 
account is given (10, are two dogs. They are four-eyed, broad- 

nosed, brindled (sabata), hrown (udumba/a), sons of Sarama (rara/z/ig/a). They 
are guardians that guard the path (10,14^") or sit on the path (AV. 18, 2”). 
The dead man is e.vhortcd to hasten straight past these two dogs and to 
join the fathers who rejoice with Yama (10, 14'"); and Yama is besought to 
deliver him to them and to grant him welfare and freedom from disease. 
Delighting in li\'es {asutrp) they watch men and wander about among the 
peoples as Yaina’s messengers. They are entreated to grant continued en- 
joyment of the light of the sun. Their functions therefore seem to consist 
in tracking out among men those who are to die, and in keeping guard on 
the path over those who enter the realm of Yama. In the Avesta a four- 
eyed } ellow-eared dog keeps watch at the head of the Cinvat bridge which 
leads from this world to the next, and with his barking scares away the fiend 
from the souls of the hoi)’ one-,, lest he should drag them to hell-°. There 
does not seem to be sufficient e\idence for supposing that the two dogs of 
Yama were regarded as keeping out the souls ot tlie wicked, though it is 
quite possible that they were so regarded^'. If, however. RV. 7, S5'~^ is- 
rightly interpreted by .VuFRECirr^h the object of the dogs was to e.xclude the 
wicked. In the AY. the messengers of Yama, sent by him among men, are 
spoken of both in the plural dW. S, 2". S”) and the dual (AV. 5, 30®). Of 
the two dogs one is described as saba/a, ’brindled’ and the other as sydma, 
‘dark’ (AV. 8. i"). The word sabala has been identified with Kip| 3 ipo;^-i, 
but this equation has been called in question -+. Bergaigne (1,93) thinks 
the two dogs are simply another form of Yama (as fire) and YamT; and the 
trait of the later mythology, which represents Yama as coming to fetch the 
dead himself, is regarded by him as primary (1,92). Bloomfield -5 identifies 
Yaina’s two dogs with sun and moon-'\ 

The most probable conclusion to be drawn from all the available evidence 
seems to be, that Yama represents a mythological type found among the most 
diverse peoples, that of the chief of the souls of the departed. This would 
naturally follow’ from his being the mythical lirst father of mankind and the 
first of those that died. The myth of the primeval twins that produced the 
human race, Yama and Yami = Yiina a'ld Yimeh-t, seems to be Indo-Iranian. 
The attempt to clear Yama of the guilt of incest in RV. 10, 10, shows that 
the belief in that incest already eviste,!-''. Yama himself may have been 
regarded in the Indo-Iranian period as a king of a golden age, since in the 
Avesta he is the ruler of an earthly’”, and in RY. that of a heavenly para- 
dise. That Yama was originally conceived as .1 man, is the view of Roth 
and other scholars’". E. H. Mlver, thinking Yami to be a later creation 
like Indrani and others, believes that Yama, the tw’in, originally represented 
the soul as the alter ego''-. A number of other scholars believe that Yama 
originally represented a phenomenon of nature. Some think he w'as a form 
of Agni>^, the sun 33 , the parting day^-t, or the setting sun and thus god of 
the dead’s. Hir.LEfiR. 4 NDT->® thinks Yama is the moon, in which dying is 
typical, and thus the mortal child of the sun and closely connected with the 
Manes. He considers him, however, to have been a moon-god in the Indo- 
Iranian period only, but no longer so in either the Avesta or the Veda, 
where he is merely king of a terrestrial paradise or of the realm of the Blest. 

V By LRV. 4, 134 regarded as a hell. — ^ This abode (also AV.*2, 127 ; 18 
256, 370), which seems always to mean the world of Yama or the place of burial 
TA. 6, 7, 2<> cp. RV. 10, 181J) is understood by PVS. I, 242 to refer to a ‘chapel 
of Yama’. .V harmya of Yama, spoken of in AV. i8, 455, is understood by Ehni 
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to mein ‘tomb’ (cp, S\ L 138) — Cp Ronr, ZDAIG 2 2 lS — 4 MAT , with 
Sayani, regards these two is identical with A msMt ind Sirinvu — i The inter- 
pretation IS doubtful, cp SAI 146 — ^ Cp RoiH, Tvii Li] 138, S\] 113 — 
7 HRI 12S — 8 kUI 21, SAL 137 — ^Vtsfiati is often ‘■iid of Vgni, once 
or twice of Indra and Alarum — 10 Cp RoTir, IS 14, 393 — 11 But the passage 
may mein ‘A am a (and) Death’ — 12 fp Ri oomfilld, VJl it, 354 — 5 — 13 SAT 
155 — 14 Op cit 142, note 1 — '■) Aima and A'ami mentioned together as in 
heaien TS 4, 2, 53, A'S 12, 6 j, SB 7, 2, zio, lA 6, 4-’ — 16 SiiroPL, Lra 
nische AltertumsLuiide i, 527 — J7 This is also the explanation of GR\SSMA^^, 
KZ II, 13, Leumann, KZ 32, 301 — 18 SAL 130, note 3 — 19 1 here is no 
reason to assume such a bridge 111 RA 9, 41 "■ (cp SA'L 110) nor 1 rn er (A' eber, 
Indische Skizzeii 10) in RV 10, 631 (cp SAIL lU) — o SBE 4”, Lwn — 
21 AIL 419, SVL. 127 152, ORA 53S — 2 IS 4, 341 ff, cp All 421, RRV 
note 274 — 23 Beneea, Aedici iind Aeniindtes 149 — 64, Rehn, KZ 2 314, 

A¥eber, is 2, 29S, MM, Chips 42, 250, LSL (1S91), 2 595 Selected Essiis 
(1881I, 1, 494, KRV note 2741 a \\ den OiiriN Cerbcre, Brussels 1SS3 — 
24 Cp Rohde, Psvche i, 280, note I — 2;, J VOS 1893, P 1^3 — 72 — 20 Kith 
37. 14 (MS p loi, note 2), Ivaiisit Bi 11, 9 (= day and night), SL 11, i, 
(moon a heavenly dog), on the dogs of A ami cp also R ijende m \l \ Mitr \, PR VSB 
May 1881, pp 94 96, IndoAriaiis, Calcutta 1881, 2, 156 — 6 ^, Sp VI, 239 — 40, 
HVAI I, 225 510 — I, Cas\rtelli, Dog of Death, BOR 4, 269 f — 2 9p vP 
246. — 28 Roth, JAOS 3, 335, D\rmfsieter, Orraa/d et Vhiiniin 106 — 29 Roth, 
ZDAIG 4, 420, on traces of Anna haimg been the fust man m the Avesta, cp 
SAIL. 148 11 I — 30 Roih, ZDAIG 4, 425 IT , IS 14,392, Sciiermw, restschiift 
fur K Hoeman, Erlangen 1890, p 573 ff , Hopkins, P VOS Maj iSSi — ji Indo 
germanisclie Mjthen 229 232 — j 2 Rni 20S, BRV i, 89, cp AAeiep, Raja 
suya 15, n l, YN. I2, lo (Aania = lightning Agni, \ami = voice of thunder), 
SVL. 132, n. 2 — 3j BRI. 22—3, Ehni, Die urspr Gotth d \ed Yama, p. 26 Ac 
— 34 WVB 1894, p I (\ami = night) — 35 MM, LSL. 2, 634 — 7, India 224, 
AR. 297 — 8, Bergaigne, Manuel Vedique 283 (sun that has set) — IlVAl 1, 394!! , 
IF. I, 7. also HVBP 43 

On this chaptei cp also Roth, ZDAIG 4, 417 — 33, JAOS 342 — 5, AAhitnev, 
JAOS. 3, 327— 8, 13, cm—vm, OLS 1, 46—63, A\ estergaakd, IS 3, 402—40, 
OST 5,284 — 335, Donner, Pindapitryajiia, jo — 14 28, AIL 408— 22, BRA 1,85—94, 
2,96, KRV. 69 — 71, Sp. AP 243 — 56, Lvnman, Sanskrit Reader 377 — 85, SVL 
122 — 61, HVM 1, 489 — Sl 3 > ZDMG 48, 421, Ehm, Der \edische Mythus des 
Yama, Stiassburg 1890, Die ursprungliclie Gottheit des \edischen Yama, Leipzig 
1896, Hopkins, PAOS iSgi.xcn— i, HRI 128—50 204—7, AIM, PsR 177 — 207, 
ORV. 524 — 43, SBE 46, 29, Jackson, JAOS 17, 185 
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Amsa 43, 45, 46. 
amsu 104, 114. 
amhas 121. 

Agastya 147, 167. 
agohya, 35, 133. 

Agnayr 125. 

S 35 (88—100); 2, 7, 10, 
11, IS, 16, 17, 18, ig, 22, 

23. 24, 25, 26, 29, 30, 32, 

33. 35. 36. 38, 40. 42, 43. 

44. 45. 46, 4S, 92, 94, 97, 

09, 1 16, I21j 123, 124, 126, 
130> HT 142, 145> 147* 
14S, 151, 152, 156, 16S, 170, 
171. 

Agni kumara 75> garliaspatya 
165, yavi^tha 164, \aidyuta 
94. 112. 

Agni's aerial foim 92; Ins 
ancestral fiicndship 96; as 
a benefactor 97, 9S; as a 
bud SS; his births 91; his 
three births 93; his many 
births 94; his brothers 95; 
burns goblins 163 — 164; his 
car and steeds 90; his ce- 
lestial form 92; compared 
^^ith inanimate objects S9; 
conductor of the dead 165, 
166; corpse-devouring 171; 
his cosmical actions gS — 
99; demon-dispelling 95; 
domestic 95, 96; etymology 
of the name 99 ; his father 
90; his food 89; is foot- 
less and headless 88; for- 
gives sin 98; his various 
forms 5, 6; his greatness 
98; hidden 140, 146; hymns 
to Agni 140; identified v ith 
other gods 95 ; is Indra’s 
t-Nsin brother 57; contiasted 
with Indra 97> 98* 995 
lightning form 98; his lunar 
form 100; as a messenger 
96; as a priest 96, 97; as 
arak-^as-slayer 166; his roar- 
ing 90; his seven tongues 
8g; as a serpent 153; son | 
Indo-arische Philologie. III. 


of Dyaus 21; son of strength 
12; as the sun 129; his ter- 
restrial form 91. 92; in the 
waters 57, 70 ; his wisdom 
97 ; his youth 91. 

Agni associated with Atri 145, 
146; with Kanva 145; with 
Parjanya 84, 129; with 
Soma 95; contrasted with 
Parjanya 129; w'ith Soma 

129. 

Agnl-parjanya 126. 

Agnl-soma 126. 
agiaja 117. 
agnya 109. 
agre 109. 
auku-^a ^5. 

Aiigira 144. 

Angiias 96, 97, 102, 13O; is 
an cpitJict of Agni 143, 140. 
Angirasahj 54(142 — 143'; i.v 
44, 61, 64, 67. loi, 117, 

130, 140, 141, 143, U4. i45t 
147, 159, 170, 171 ; as an- 
cient fathers 142; as foes 

j ofthePanis 157; then song 
142; are sons of iJyaus 21. 
align. istama 142. 
angirasvat 143, 144, 
agha^a 149 
aghnya 151. 
t'aj 99- 
aja 74. 

Aja ekajad 27 (73—74): 7°. 

72, 151- 

ajana 73. 
ajara 58. 

Ajah 153. 
aja^va 36. 

Ajaikapad 73. 
alithi 92, 95. 

Atithigva 64, 147. 
atka 107. 

Atrayah 145. 
atri 145. 

Atri ^5^ (145)7 ^5» 53? ^397 
160, 167 ; finds the sun 145 ; 
etymology of the name 145. 
atrin 145. 

; A 


atrivat 144. 
atharyu 141. 

Atharvan j 52 (141): 139.147: 

identified with Agni 141. 
Atharvaveda 4. 
Vtharvaiigirasah 143. 
Atharvanah 140, 141, 142, 170. 
1 2d 145- 

Aditi S 41 (120-123); 13, 14, 
Id, 33. 44, 45, 46, 5d, 121, 
123, 130, 150, 151; her two 
mam characteristics 122; 
associated with Daksa I2l, 
122; etymology of her name 
121; frees from guilt 121; 
identified with the universe 
121; her motherhood 122; 
her sons 13. 
adltitva 121. 

Aditeh putrah 122. 

adri 10, 60. 94, 105, 106, 154. 

adhvaryu 97, 105. 

anarva 120. 

Anarsani 162. 
anavadya 45. 
anasiapa^u 36. 
auastavedas 36, 37. 
rmai 63. 
anagastva 121. 
animisa 45. 

Aiiukramanl 99, 143. 

Anumati 119. 

Antaka 1 72. 
antariksa 10, 72. 
andhas 104, 
anna 105. 
ap 69, 159. 
apas 132. 

Apam napat % 24 (69 — 70)5 72, 
73j 85, 88, 99; identified 
with Agni 70, with Savity 
33; is the Avestic Apam 
napat S. 

Apala 64. 

apya 61. ^ 

apya 35; — yosa 134, 172. 

Apsaras 136, 137* 

Apsarasah § 47 (134— 135''- 
apsujit 59. 
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apsumat 92. 
abja 73. 
abhra 60, S3, 
abhriya 102. 
amati 32. 
amitra 159. 

amrta 105, 107, loS, ill, 113, 
127, 151, 161. 
aniba S7. 

Ambika 74. 
anibhrna 164. 

arani 72, 91. 1 

Aranyani 154. 

Aramali 119. 1 

Aratayah 164. 

arilti 164. 

arista 45. 

ari'^tanemi 149. 

aruna S2, 105. 

arusa 75. 

arjuna 88. 

Arjuna 146. 
arnava 105. 
arnas 59. 

Arbuda 6i, 67, l6o; his cows 
160. 

Arbudi 164. 

Aryaman § 19 (43)5 16, 23, 
24, 25, 29, 30, 33, 34, 44, 
45, 46, 120. 
aryamya 45. 
avi 106. 
avrjina 45. 

A.sani 75. 
a&usa 160. 
asna 93, io6. 
asman 55, 94. 
aA-a 79. 
a-ivattha 134. 
asvin 131. 

Asvinl 51, 128. 

AAinau 4 21 (49 — 54); 16, 20, 
24,32.36, 40,41,42, 43- 4S, 
106, 124, 125, 132, 141, 149. 
151, 162; their physical 

basis 53; their locality 50; 
are red-white 5I; originally 
perhaps separate 49; are 
matutinal god.s 51 ; perhaps 
morning and evening star 
53 ; are succouring gods 5 1 ; 
are divine physicians 51 ; 
come to the sacrifice three 
times a day 50; ancient 
explanations of their nature 
53; are sons of Dyaus 21, 
51 ; sons of Vivasvat and 
Saranyu 51 ; their wife 5I; 
their sister 51 ; their ships 
or boat 52; associated with 
Atri 145, with Kanva 146, 
with Savitr 50, with Usas 
50 ; identified with Indra- 
Agni 128. 
asat 13. 

Asikni 8l. 


asu 166. I 

asutvp 173* I 

asunita 166. ' 

asuniti 166. 

Asuniti 120. 

asura 22, 24, 32, 36, 58, 75, 

79. S4. 97, 98, 116 , 1^3, 

156; means both god and 
demon 156; identical with 
the Avestic ahura 7. 

Asura 90, 133, 161, 162. 
asuralian 156. 

Asurah § 67 A; 5, 39, 41, 57, 
6t, 95, 96, 97, 1 19, 139, 
160; offspring of I’rajapati 
156; connected ^^ith dark- 
ness 156. 

Ahalya 65. 

ahi sS, 64, 73, 152, 153* 

Ahi 158, 160, 161 ; identical 
with Vrtia 73. 

Ahi biidlinya 70, 72, 153. 
ahibhanu 78, 152. 
ahihan 149. 

-S-ghrni 35, 36. 
angirasa 102, 103, I43. 
atayah 134. 
ata ti. 

atman 166; connected uith 
wind 166, 
aditeya 30. 

Aditya 29, 42, 139, 188. 
Adiiyah y 19 143 — 46 ; 5. 14, 
15, 18, 20, 24, 26. 27, 28. 

30, 34, 42. ii6. 117. t20. 
121. 130, 142; sons of 
Dyaus 21. 

a-dhav 106. ' 

adh.lvana 106. 

Apab s 32 1S5 — 86 ; identical 
with Avestic apo 7. 

Aplya 70; etymology of the 
■woul 69. 
a-pyil 107. 
apyayana 107, l 13. 
apra 87. loo. 

apri 87, 99, 100, 124, 129, 154. 
am5d 97. 
ayasa 55. 

Ayu 100, 135 n. 9, 140, 147. 
ayudha = sun 31, 

Arjuneya 146. 
arya 62, 98. 
asir 107. 
asuheman 70. 
asura 100, i6o, 161. 
ahavanlya 95. 

Icla 139. 150- 

indu 66, 105, 113. 

Indu 104, io6, 138. 

India S 22 (54—66); 6, 10, 1 1, 
12, 15, 16, 17, 19, 24, 26, 

31, 35, 36, 37, 38, 39, 41, 
42, 43» 45, 48, 53, 115, 116, 


u8, 119, 126, 130, 131, 13S, 
141, 142, 144, 147, 149, 151, 
154, 155, 156, 159, 160, 161, 
162, l6S, 170; associated 
A\ith Agni 57, 60, 67, 91;, 

102, 124, 126, 127, 128, 
with the Alvins 126, with 
Kutsa 146, AAith Parvata 
126, with Pusan 37. 126, 

125, with Prhaspati 101, 

103, 126, 12S. with the 
Alaruts 57, Go, 126, A\ith 
Vanina 126, 127, AAilhVayii 
82. 106. 126, 12S; witl>^ 
\ isnu 57, 60, 91, 126, 127, 
128, 156, A\ith Soma 60, 

126, 128, 169; as an Aditya 
44; god of battle 62 : be- 
stOA\ cr of riches 63 ; his birth 
56; his bolt 6, 56, 57 ;bi other 
of Agni 57, of Pusan 57; 
Ilia car 55; his leading char- 
acteristics 64 — 65 ; contrast- 
cil Mith Agni 128; contrast- 
ed Varuna 20, 64, 65, 
127; as a demon in the 
Avesta 8. 66; etymology of 
the name 66; his father 56; 
sla\s his father iS, 57; his 
physical features 54 — 55; 
his food 56; fights against 
the gods iS, 57, 146; his 
gigantic si/e 57 — 58; his 
greatness 58; as a helper 
02; immoral and ca]'iicious 
tiaits iS, 19, 65: his intoxi- 
cation 6^; identified \\ith 
i\Ianu57; his steeds5 5 ; threa- 
tens the iiTaruts iS, 81 ; his 
mother56 ; clips the w mgs of 
the mountains 62; settles the 
mountains 62; his parents 
12; releases the cons of 
the Panis 59; produces Agni 
57; produces heaven and 
earth 62; pioduces the sun 
61; is produced from the 
mouth of Purusa 57; scep- 
ticism as to his existence 
65; son of truth 12; his 
steeds 55; releases the 
streams 59; suppoits heaven 
and earth 62; identified 
with Suiya 57; transference 
to him of Vanina’s preemin- 
ence 20, 65 — 66; shatters 
the car of Usas 18, 48, 63; 
his weapons 55; lu-. wheel 
61, 64; his wife 57, 125; 
as winner of light 6l; as 
winner of 8oma 62. 

Indra-nasatya 1 26. 

Indra-vayu 126. 

Indra-kutsa 146. 

Indragnl 126. 

Indva-parvata 126, 154* 
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Indra-pu'^ana 126. 
Inclra-bi'haspali 126. 

Ipidra-\ aruna 126. 

Indra-Nisnu 126. 3 

Indra-som.l 126. 

IndranT57, 64,7s, 125,151,173. 
Ilibisa 157, 162. 
ista-purta l6S. 
ila 129. 

Ila 87, 9t, 124, 135. 
ilayas pade 124. 

isana 75. 

Uk'^an loS. 

Ugrajit 135. 

Ugradeva 75. 

Ugrampasya 135- 
Ugradeva 171. 
uccliista 155. 
uttara 99. 
utsa 60, 105, 
udamegha 52. 
udumbara 134. 
udiimbala 173. 

Uma 74 ‘ 

Urana 6l, 152, 160. 
luu 45 * 
iirukrama 37. 
urugciya 37. 

Urvara 13S. 
urvarapati 13S. 

Urvasi 15, 124, 135. 
ulnka 172. 
u^arbudii 90. 

U^as S 20 (46 — 49); 2, 8, 19, 
20, 21, 31, 34, 38, 40, 43, 
124, 125, 148, 150; daughter 
of heaven 21, 48; etymo- 
logy of the name 49; her 
kine and steeds 18, 47; as- 
sociated ^\ith Surya 48. 
Usasanaktil 48, 126. 
iisriya 62. 

Udhar 60. 

Yx with vi 160. 
rkvat 101. 
rksa 144, 164. 
kksa 153. 

Rgveda 3. 
rjisvan 72. 
kji&van 161. 

Rjrasva 52. 

rta II, 13, 26, 101, 120, 168; 
= a^a 7. 

rtavan 45. 
rtvij 96. 
rbisa 145 - 

Rbhavah § 46 (131 — 134 ); 

■ 32. 44, 50. 56, 107, 130. 

170; associated with Agni 
131; with Indra 131, 132, 
with other deities, ibid., 
with SavitrT33, withTvastr 
132, 133; their car 


and steeds 131 ; became im- 
mortal 132; their oiiginl33 ; 
their parents 131, 132, 

133; their skill 132. 

Kbhii 131. 

rbhu, etymology of 133* 
rbhuksan 131. 

Rbhuk^an 73, 13 1, 132. 
Rsayah, sapta 144. 

97 » H 4 - 

rsli 79. 

Ekata 68, 69. 
ekapad 73. 

Ekastaka 56. 

Etasa 30, 149—150. 
emusa 41. 

EmQsa 41. 
evaya 38. 
evayavan 38. 
esa 38. 

Aitareya Brahmana 4. 

Ojas 39. 
osadhi 154. 

Aurna\fibha 38, 152. 

Ka = Prajapati 119. 
kakud 98. 
kakuha 50. ' 

I Kaksivat 52. 

' KanvakN 57 (H 5 — M 6 );i 5 ,I 39 - 

kapota 172. 

Kamadyu 52. 
karambha 36, 128. 
karambh.id 36. 
karamljhin 37. 

Knrmapiadipa 91. 
kalasa 106. 

Kali 52. 
kavandha 60. 
kavi 97, 102, 147. 
kavikratu 97. 
kavyavn liana 97 * 

, Ka^a 5^- 
Kasyapa 15 I> 153 * 

Kathaka 41, 57 * 

Kama 13, 14, 120; his arrows 
120. 

kamadugha 150, 168. 

I kamaduh 150. 

I kamya 171. 

I Kala 120. 

KavyaUsana 55 * 9 ^* ^ 39 ) ^ 47 * 

' kimldin 164. 

Kutsa $ 58 (146-147); 160; 

( associated with Indra 146. 
j kiiyava i6i. 
i Kuravah 153. 

) Kulitara, son of 64, 161. 
kusa 41 - 
Kusikab 63. 

Kuhu 125- 
[ kudi 165- 
I kupa 67. 

; kurma 153. 


Ikr 148 

Ki-ianu 74, n 2, 137 = Kere- 
sani 8. 

Krsna 52. 
kosa 60, 83. 

Kauaika 62. 

Kausikasutra 4, 117, 
Kausikah 153. 
kaustubha 39. 

I krand loS. 
kravyad 97, 164, 165. 
krivi 160. 
k^atriya 45. 
ksam 9. 
ksa 9. 

ksetrasya pati 138. 
ksoiil 9. 
ksma 88. 

Khiidi 79. 
khila 40. 

Gahga 86. 
gana 77, loi. 
ganapati loi. 
gaiidha 137. 

flandharva 8, 15, 134, 146, 
172; his hostility 137; as- 
sociated with Soma 136; 
with the Waters 137. 
gandharva-nagara 137, note 5. 
Gaiidharvfth S 48 (136 — I 37 j; 
107, 124, 13s, 153; their 
appearance 137; connected 
with marriage 137 ; as guar- 
dians of Soma 136. y 
Garuda 39, 149. ISsV' 
garutmat 39, 152. 
garjanmegha 85. 
gavbha 70, 92, 95, 129. 
gavaiir 106. 
gavisti 63. 

Gayatrr, as a name of Agni III. 
garsteya 56. 

garhapatya 95; agni-— 73. 
giri 60. 
giriksit 39. 
giri.slha 39, 110. 

Giihga 125. 

gi'sti 56. ' 

grha 145. 

grhap,ati 95 . ‘ 03 . 138- 
go 60, 123. 
gojata 151* 

Gotama 147* 

Gotamah 153. 
gopati 63. 
gomatr 78. 

Gautama 65. 
gnah 117- 
gnaspati 100. 
gma 9. 
ygras 152. 
gravan 106, 

Ghrta 105. 
ghrtaprstha 1 07. 
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ghora 127. 

Gho^a 52. 

Cakra 155. 
candra 127. 
camu 106. 

(.‘araka JJrahmana 41. 
caranyu 125. 

Cumuri 15S, 162; associated 
with Dliuni 162. 

Cyav-ina 51. 

Chandas loi. 
Chundogyopani.sad 14. 

Vjaii 57. 

janayah 1 17. 
janitn 126. 
janima 97. 
jaritr 60, 97. 
ialasa 76. 
jalasabhe.saja 76. 
ja III. 
jata 118. 

jatavedas 97, 119. 
jami 48. 
jivan 168. 

] taks 72, 1 16, 1 1 7, 132. 
Tanunapat 71, 99—100. 
tanyatu 86. 

tapas 13, 17, 132, 167, 

Tapas 119. 
tavas 58. 

Tilrksya 149. 
tigmasrnga 108. 

Tisya 103. 

Tugra 52, 146. 
tura 58. 

Turvasa 64, 140, 146, 171. 
Turvayana 147. 

] tr 68. 

-tr (suffix) 115, 

Trksi 149. 

Trtsavah 64. 

Trasadasyu 146, 147; Agni 
of — 96. 

Tratr 1 16. 

Trasadasyava 149. 
trita 69. 

Ti-ita S 23 (67—69); 6, 43, 

64, 1 Z> So, 103, 117, 

141; — Aptya 8, 14, 45> 
47, 66, 67; associated 

with Agni 67; his abode 
67; his fingers 17; his 
maidens 67, 105; associated 
with the Maruts 67; is 
remote 68; as a Soma- 
presser 67. 
tripastya 93. 
triprsdia 107. 
trisadhastha 38, 93, 107. 
trlni 69. 

Tryambaka V4* 
tryasir 106. 

]/tvak.s 117. 
tvac 106. 


Tvasu- g 38 B; il, 12, 19, 
23 . 04 , 55. 56, 58. 82, 91 , 
I loi, 115, iiS, 126, 13S, 
[ 141 ; associated \\ith Indra 

1 16, 117, -with the Rbluis 
133; his cup 1 10, 117, 13H ; 
his daughter 125; etymo- 
logy of the name 117; his 
mead 52; as a shaper of 
j forms n6; his skill 116; 

his son 160; his steeds 116. 
Tvastra 158. 

Daksa 12, 13, 43,44,46, 121. 
daksa 12, 46. 
dak‘;.apili 46. 
daksasya pitr 46. 
daksina 95. 

Dadhikra 142, 148, 149. 
Dadhikravan 124, 148. 
Dadhica 142. 

DadhyaPic g 53 (142 — 143); 
52, 71, 139, 141, 144, i49» 
157; his bones 159; ety- 
mology of the name 142; 
as an ancient fire-p!iestl42. 
dadhyasir 106. 

Dabhiti 162. 
damunas 33, 95. 
darbha 15. 

Dasagvah 80, 144. 
dasma 36. 
dasmavarcas 36. 

Dasyavah 62,64,98, 148, 162. 
dasyn 146, 157, 158, 159. 
d.isyuhatya 157. 
dasyuhan 157. 
dasra 36, 49. 

I'da 121, 123. 

Danava 59, 15S, 161. 

DanaM 57. 
danu 158. 

D.anu 158. 

, dasa 157, 158, 159. 

Dasa 40, 158, 161, 162. 
DasaliS69(i6o — 162); 64,157. 

dita I2I. 

1 diti 121, 123. 

Diti S 42 {i23> 
div 8, 9, 10. 

Divodasa 87, 90, i6l ; Agni 
of — 96; — Atithigva 147. 
divya 92, 136. 
disah 9. 
dirghadhl 45. 
dundubhi 155. 

Durga 73. 
durgfbhisvan 72. 

]Muh 105. 

data 96. 

■j/dr 160. 
draha 88. 
drti 83. 

Drbhika 162. 

Drsadvatl 87. 
deva 8, 34, 156. 
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devaputra 126. 
devainana 1 72. 

Devavata, aVgni of 96. 
deva^unT 151. 
devah 5. 
devi 120. 
devlr dvarah 1 54. 

Desp-i 115 
Daityah 123. 
claivya 100. 

Daivya 96. 
daivya hotara 144. 
Dyavaksama 126. 
Dyavaprthi\T 9, 20, 21, 123, 
126. 

Dyavabhuml 1 26. 
dyaur aditih 121, 122. 

Dyaiis pitar 8. 

Dyaus g 11 (21 — 22); 2, 12, 
19, 25, 27, 28, 30, 53, 61, 
S3, 88, 121, 123, 124, 126, 
129; has a boh 22; as a 
bull 21; as a father 8, 21, 
22; as father of Indra 
21; conceive.’^ as feminine 
22; his inces 119; associ- 
ated with P;th'\. 90; roars 
21, 22; thunde. 90; iden- 
tical with Zeus c, 
drapsa 105, 113. 
drapsin So. 
druh — diTij S. 

Druli 164. 
druhah 61. 

Druhyavah 140. 
drona Io6. 

Dhanu 92. 

Dhartr 115. 

] dha 1 15. 
dhatr 11 8. 

Dhatr 13, 43, u6, 117, u8. 
dhiyas patl 128. 

Dhisana 124. 

Dhuni 158, 162. 
dhumaketu 90. 
dhrtavrata 45. 
dhena 61. 

\ dhvan 162. 

Naktosasa 48, 126. 

iSaeiketas, story of 16S. 

nadivrt 159. 

napat 131. 

napata savasah 46. 

napti 105. 

nabhasvat 83. 

Xami Sapya 161. 

Namuci64, 15S, 161—2; ety- 
mology of the name 162. 
narasamsa 100. 

NarSlamsa 36, yi, 100, 102. 
navagva 144. 
iS'avagvah 141, I44i 
Navavastva 158. 
naka 8. 

Nagah I53. 
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nadya 70. 

patra 133. 

j Paidva 149. 

nabhi 42, 92. 

pathas 38, 128. 

1 praja nS. 

naraka loka 169. 

Parvatl 74. 

; prajapati 118; = Savitr 33. 

Narsada 145. ^ 

pavaka 81. 

'Prajapati % 39; 4, 5, 13, ,4, 

Nasatya 49. 

paviravl 86, 

16, 17, 19, 28, 41, 46, 56, 

ninya 158. 

Paviravl 73. 

57, 115. tt?, 120, 140. 151, 

niyutvat 82. 

pasa 26. 

153, 168; identified with 

Nirrti 172. 

] pi 107- 

Savitr 33; and U.sas 119. 

nirnij 107. 

Pitarah g 76; 164 classes of 

]/prath 

niska 74. 

170; cosmical actions of 

pradisah 9. 

NistigrI 56. 

171 ; worship of 170. 

' prapathya 36. 

nrtu 58. 

pitara 126, 131. 

pramantha 91. 

Nrsad 145. 

piCu 105. 

prasava 34. 

netr 116. 

pitrloka 171. 

prasavitr 33, 34. 

Naighantuka 19, 25, 33, 45, 

pinv 107. 

jiiasuta 48. 


4S, 54, 6S, 73, 99, loo, 115, 
12 1, 123, 124, 147, 14S, 149, 
159. 

nyagrodha 134. 

Pajra 52. 
padbl^a 172. 

Panayah 95,9s, 143, 144, 157; 
their cows 63 ; as foes of 
Prhaspati 1575 as foes of 
Indra 157. 
pani 157. 

Pani 157, 159. 
patatrin 50. 

patl 51, iiS; names formed 
with 103, 138. 
patnTr devanam 125. 
pada 50. 

I'pan 133. 
pa} as 105. 

ParameMhin 57. 

Paravrj 52. 
parijman 50. 
paridhi 159. 
parisayana 59. 

J’aru.sni 64, 86. 

Parjanya g 31 ; 15, 20, 37, 
90, 136, 138, addenda, line 
30 ; his car S3; etymology 
of the name 84; as father 
84; as father of Soma in ; 
as fructifier 84; his identity 
with Perkunas doubtful 8; 
resembles Indra 84 ; resem- 
bles Dyaus 84 ; son ofDyaus 
21; subordinate to Mitra- 
Varuna 84; his wife 84. 
Parjanya-vata 1 26. 
parna (tree) II 2. 
parvata 10, 55, 60, 106, 159- 
Parvata 154. 
parvatavrdh no. 
palasa 1 12. 
pavamana 106. 

Pavamana 107. 

payitra 106. 

pasu 47; = Soma 108. 

Pa^upati 75 * 

paSupa 37. 

pastya I2l. , 

Panini 162. 1 


Pipru 156, 158, 161, 162; ety- 
mology of the name 161; 
his forts 161. 
pi-iangabhrsli 164. 

PibAcah 164. 
pibaci 164. 
piyu.sa 105, ill. 
putra 69. 
punana 106. 
pur 60. 
puramdara 98. 
puramdhi 37, n. 5. 

Puramdhi 124. 
puri^a 129. 
puiisin 129. 

Parukutsa 147. 
purudrapsa So. 

Purumitra 52. 

Puru^a 13, 15, 31, 166; hymn 
- to 82. 

puriisasukta 12, 57. 

Pururavas 124, 135. 
puruvasu 37. 
purodasa 15 1. 

purohita 9O; = the sun 31. 
Purohita 160. 
rpif? 37- 

piisiimbhara 36, 37. 

I pu 106. 

Puru 14S. 
pQrbhid 60. 
pur\ya 58. 

Pusan S 16; 12, 15, 20, 33, 
40, 82, 100, 117, 124,151, 
165, 170; his car 35; con- 
ducts the dead 35 ; protects 
the dead 165; etymology 
of the name 37; his goats 
iS; is son of the Asvins 
51; is Surya’s messenger 
30 ; is toothless 35. 

I^pr 161. I 

prthivT 9, 123. I 

PrthivT §34; 2, 19, 21, 22, 
124, 126. 

Prsni 73, 74, 78, 125, 150- 
prsnimatr 78. I 

prsatf 79. ' 

prsadasva 79* | 

prstha 9, 68. 

Pedu 52, 149. 


Praskanva 140. 
prana 166. 

Prana 14, 120. 
pralaritvan 72. 

Prasaha 57. 

Priyamedha 146. 
priyamedhavat 144. 
priyiL l^Usah) 48. 
plak^a 134. 

Phaliga 159. 

Paddha I2i. 

Babhru 74, 105. 
barhis (deified) I54« 
bila 159. 
budhna 73, 158. 
Brliaclaranyakopani^ad 14. 
Brhaddiva 141. 

Byhaddiva 124. 
bfhaspati, etymology of 103. 
Brhaspati § 36; ll, 13, 20, 
‘24, 32, 38, 4$, 71, 83, 100, 
1 17, 126, 129, 130, 132, 143, 
15^) i59> ^61, 168, 171 ; Ins 
three abodes 102; identified 
with Agni 102; his car and 
steeds 101; his cosmical 
actions 103 ; releases the 
cows 102; as a light-winner 
103; his origin 103; asso- 
ciated with theMaruts 103; 
associated with singers 101, 
102; hissong 10! ; as apiiro- 
hita loi; his weapons loi. 
brahma 138. 

Brahman, 13, 14, 101, 104, 
1 19, 167. 

brahman 97, loi, 102, 103, 
104, 142. 

Brahmanas pati S 36; ‘ 3 . 14, 
101. 

Brahma 87, 104, 115, IlS, 
H9, 130, 16S. 

Brahmavarta 87. 

Brahmana 81, 93, 94. 

Bhaga § 19; 37^ 44, 45, 48, 
116, 123, 124, 149; his eye 
45; his path 45; his sister 
45; = hagha 7, 8. 
bhaga 45, 46. 
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bliagavat 45. 

1 bhaj 45 - 
bhadrajani 78. 

Bliarata 96. 

Bharatah 87, 135. 

Bharadvaja 147. 
bharitra 106. 

Bhava 75. 

Bhagavata Parana 117 - 
bliajayii 46. 

Bharat! 87, 124. 

] bhid 160, 162, 

Bhujyii 52. 
ybhu with vi 133. 
bhumi 9* 
bhuryak.sa 45. 

Bhrgavah § 5^1 99 » 

141, 142, 170; ancient fire- 
priests 140. 

Bhrgii 71, 96, 139, 140; 

= cpXsY’jai 169. 
bhrguvat 140. 

] bhraj 140. 

Makha 140. 
maghavan 63, 103. 
maghoni 48. 

JIatsyah 153. 
ymath 91, 162. 

]^mad 168. 
inada 105. 
madapati 12S. 

madhu 49> 52, 105, in, 114, 

141. 

^ladhukasa 44. 
madhupa 50. 
madhumat 105. 
madhuvaliana 49. 
madhuyu 50. 

Madhyadesa 87. 
manas 13, 166. 
manu 135. 

Manu S 50; 12, 15, 41, 42, 

43, 140, 141, 144, 145, 146; 
as first ancestor 139; as 
first man 14; as first sac- 
rificeri39; called Viva.^vat 
139 - 

manu.svat 139. 

IBanus 13S, 143, 

Manor napatah 131. 
mantha 108. 

!Manyu S 40* 

’|''mar 81. 

Marutah S 29; 2, 11, 12, 18, 
20, 23, 25, 37, 38, 40, 44, 
76, 119, 122, 130, 142, 146, 
150, 151, 152, 161, 166; 
their brilliance 78; their 
cars 795 etymology of the 
name 8 1 ; as allies of Indra 
So — 8l ; as hostile to Indra 
81 ; associated with light- 
ning 78; malevolent traits 
in their character 8 1 ; as 
priests 80; as shedders of 


rain 79, So; their remedies 
81; their roaiing 79; as 
Soma drinkers 80; sons of 
Dyaus 21; sons of Rudra 
78; their steeds iS, 79; 
associated A\ith Trita 67. 
marutvat 57. 
marutvata 80. 
marudgana 57, 

MariKhrdha 80, 88. 
marya 78. 

Mahadeva 75 , 76 - 
Mahabharata 41, 85, 1 17, 142, 
160. 

mahisa (= Soma) loS. 
mahi 88. 

Mahi 87, 124. 

I ma 71, loS. 
iMandukeyah 153. 
matara 126. 
mataribhvari 72. 

Mataribvan § 25; l6, 42, 92, 
99, 100, 102, III, 115, 129, 
139, ‘ 40 , 141, 157, 171; 

etymology of the name 71 ; 
as a name of Agni 71, 72. 
mair 71, 72. 
madhyainika vac 124. 
madhvl 50. 
may a 24, 156. 
mayin 24. 
maruta 40 

Markandeya Parana 117, 
iM.lrt.inda 13, 43, 44. 

-Mitra S 13; 7. 16, 20, 23, 24, 
25. 27, 33 . 34 , 40, 43 , 44 , 
45, 46; etymology the name 
30; identical n ith the Aves- 
tan Mithra 7. 

Mitra-Varuna 12, 15, i6, 85, 
106, 120, 124, 127, 131, 148, 
•S*’, 157; their eye 23; 
associ.ated with other gods 
3V 

Mitrav.iruna ] 26. 
mitrya 45. 
miho napat 161. 
mldhvas 75, 

Mudgala 150. 

Mudgalani 150. 

Mujavat no. 
inrga 152. 
mrgaya 161. 
mrj 106. 
mrtyii 1 72. 
megha 83, 159. 
metr 90. 

Medhyatithi 146, 

Menaka 135. 
maiijavata 110, 

Yajurveda 4, 26. 
yajna (= yasna) 7. 

Yatayah 140. 

Yadu 64, 146, 171. 

I •'yam 172. 


I A. Vedic ^Iythol^y. 

yama 172. 
yaina 1 72. 

Yama § 77; 16, 19, 20, 27, 
42, 43,-68, 71, 139, 142, 144, 
151, 152, 166, 167, 169,170; 
his abode 171; his foot-fetter 
172; his messengers 152; 
‘72,173; the first mortal that 
died 172; his path 172; his 
steeds 171 ; connected with 
the sun 172; associated with 
Yami u6, 137, 171, 172, 
173; identical with the 
Avestan Yima 8; has the 
patronymic \’aivasvata 15. 
yamarajan 171, 

Yamuna 86, 

Vayati 1 39. 
yavaair 106. 
yavistha 91. 
yavisthya 91. 
yajnika 99. 
yatayajjana 29. 
yatu 8, 163, 164. 

)atudhana 163. 

Y.lska 15, 19, 33, 34, 37, 3S, 
39 , 45 , 49 , 53 , 6S, 72, 73, 
93 , 99 , 115, 123, 139, 151. 
yuvan (= Soma) ill. 
yutha 124. 
yojana 47. 
yoni 94. 

\ raks 164. 
raksas 162, 164. 

Raksasah § 70; 61 j their 
appearance 163. 
raksoyuj 164. 
raksohan 95; iio, 164. 
rajas 9, 10, 73, 15S. 
rajastur ill. 
rathatur 148. 
rathestha 55. 
ymhh 133. 
rayi lio. 
rava 10 1, 

' rasa 105. 

Rasa 63. 

]/ra 125. 

Raka 125. 
raksasa 163. 

Rajanya 13. 

Ratrl 124. 

Ramayana 41. 

Rastrabhrt 135* 
rasabha 50. 

Rahu 1 60. 

\'ru 108. 

]/ruj 1 60. 

)/rud 77, 

rudra 49, 75, 77, 127. 

Rudra § 28; 12, 16, 20, 35, 

73, 74, 119, 124, 130,138, 

151; identified with Agm 
75, 77; his colour 74; his 
injurious features iS; con- 
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trasted -with Indra 77; his 
malevolence 75; as father 
of the Mai Ills 74, 78; is 
inountain-dw 74; his 
physical features 74; his 
iciacJies 76^ IS clothed in 
a skin 74 ; his repulsive 
traits 76; his weapons 74. 
rudra-vartani 49. 

Rudra-Sonia 76, 129. 

Rudranl 125. 

Rudrah 5, 44, 74, 120, 130, 
142; are eleven in number 

19. 

Rudriyah 74, 7S. 

Riidhikra 162. 
retodha 108. 

Rebha 52. 
rocana 9. 
rodasT 9, 126. 

Rodasi 78- 
roman 106. 

RohinI 115, 136, 
rohita 82. 

Rohita 14, 17* 115. 

Liiiga 155. 

I'vaj 133- 

vajra 55, 79. 109. ‘ 47 - 
vajraclaksina 55- 
vajrabahu 55' 
vajrabhrt 55. 
vajrahasta 55. 
vajrin 55, 103. 
vajrivat 53. 
vatsa S4. 

Vatsali 153. 
vadhar 114. 
vadhuyu 51, 

YadhiyaivaSy; .Vgniof— 96. 
vanaspati 154. (—Soma) LL2. 
Vandaiia 52. 
vara 51. 

Varuna § 12 ; 3. i *7. 
18, ig, 39, 30, 33, 34, 40, 
42, 43, 44,46,48, 119, 130, 
168, 171, 172; his abode 
23 ; identical with the 
Avestan Ahura Mazda 8; 
his car 23 ; etymology of 
the name 28; his face 23; 
as father of Bhrgu 1705 
his fetters 26; contrasted 
with Indra 28 ; he and SOrya 
subordinate to Indra 58; 
his messenger 136; his 
natural basis 27 ; connected 
with night 25, 29, with rain 
25, with waters 25, 26; 
his omniscience 26; as up- 
holder of order 24; iden- 
tical with Uipotvos 8; as a 
punisher of sin 26; his spies 
23, 24 ; associated with Y ama 
167. 

Varunanl 125. 


varcas 162. 

\ arcin 40, 156, 158, 161, 162. 
vartaya 162, 
vartis 50. 
varsa 59. 

V.ala § 6815; 63, 64, 102, 142, 
143. 144, 159. 162; his 

castles 159. 
valamruj l6o. 
valabhid 160. 
valavrtrahan 160. 
vavia 67, 169. 
vavri 159. 

Vasa 83, 84. 

Vasalkara 19. 

Vasavah 5, 33, 44, 120, 130, 
142; are eight in number 19. 
Vasistha 15, 64, 96, 134, 135, 
140, 147- 

Vasisihalt 47, 170. 

I Vasu 1 48. 

I vasupati 63. 
vastra 107. 

|Va 82, 
vac 109, 123. 

' Vac 87,' 124, 137. 145* 

' vacas pati 109, 1 iS. 

Vaja 131, 132, 133. 

I Vajapeya 155. 

[vajin 149* 
vata 72, 166. 

Yvita 25; as a healer $2; his 
steeds 55. 

Vata-I'arianya $2, 84. 
Vata-parjanyfi 126. 

Vamadeva 147. 

Vayu 2, 12, 20, 72, 78, no, 

I 1 16, t6S ; his car and steeds 
1 82; as Indra’s charioteer 

' 55; as a soma-drinker 56; 

identical with the Avestan 
, vayu 7. 

Vayu- Vata ^ 30 (Si — S3), 
vara 106, 

Varunz 140. 
var)a 123. 

']Vas loS, 135. 
vasas 107, 

Yasto.spati 138, 
vi-kram 37, 38. 

I vidyut 78, 92. 
vidhartr 45. 
vidhatr 118. 

Vidhatr 115, 

Villas 63, 86, 88. 
vipra 96, 144. 

I vibhaktr 45. 
vibhavah 13 1. 

Vibhvan 131, 132, 133. 

, Yimada 52. 
vimuco napat 35* 3^. 

I vimocana 36. 

' virupavat 143* 
j Virupali S 55. 

Vilistehga 57. 

’ vi-vas 43» 


Vivasvai g 18; 6, 12, 14, 15, 
43. 44, 71, 114, 1 16. 121, 
^25, 1J9, I/O, 172; his 
arrow 42, 43; his daughters 
42, 105; his messenger 42, 
72; his messengers 96, 141 ; 
identical with the Avestan 
Vivahhvant 8. 
vis 39, 139. 
vispati 96, 172. 

Vispala 52. 

Visvaka 52. 
vihvakarman 31. 

Viivakarman g 39; 115, 117, 
ilS, 126, 151. 
visvarQpa 34, 1 16, 117. 
Vi^varupa 12, 61, 116, 1607 
his cows 160 ; as son of 
Tvaslr 67. 
vi&vavid 97. 
vi-^vavedas 37, 97. 

Visvamitia 147. 
visvavasii 136. 

Visvavasu 134, 136, 137. 
Vi«,ve (levali S 26; 14, 16,72, 
82. 84, ’ 125, 130, 131; 
hymns to the — 129. 
visiap 9. 

Vis^iapQ 52. 

Visiju g 17; 4, 9, 10, n, 16, 
20,35, 37.44. 45. ^^5. 

121, 124, 149- 151; ‘‘Ava- 
tars of — 14. 41, 139. ^51; 
as a dwarf 39, 41, 156; 
his friendship for Indra 39; 
his head becomes the sun 

39, 41 ; as lord of mountains 
39; identified with the sa« 
crifice 40, 41; his highest 
place 169; his highest step 
iS, 105; his highest step 
as abode of the fathers 167; 
his steps 38; his three steps 
295156; his third step 170; 
his wife 125. 

visnupada 39. 

I vTra 78. 

j vr 152, 159; with apa 159. 

' vrksa 52. 
vrta 159. 

vrtra (masc.) 159, (neut.) 159; 

I etymology of the word 159. 

I Vrtra g 68; 6, iS, 21, 31, 39, 

40, 56, 58, 59, 60, 61, 67, 

: 73, 80, 81, 119, 127, 147, 

151.152.153.156,157,158, 
i6d, 162; his belly 159; 

I his forts 158, 159; his 

1 mother 6; identified with 

' the moon 57, 159; asso- 

ciated with Indra 158. 
vrtrakhada 160. 
vrtraturya 14S. 
vrtrahatya 158. 
vrtrahan6o, 66, 109, I14> 15^> 

1 ’159* 



184 in. Religion, weltl. Wissensch. u. Kunst. ia. Vedic Mythology. 


\rtrlh 103, 141, 15S, 159. 
\rtvi 159. 

\ \rdh 60, 72, 

1 vrs 59. 

Yi-^an loS. 

\tsabha loS, 

\r‘=:akapi 64. 
vr',11 59. 

'sr'itimat 83. 

\et'i5a\ah 146. 

•Ved uita 104. 
vedi 92, 105, 

\edi‘>ad 92. 

] ven 133. 

\aibhuvasa 69. 

\ airupah 144, 170. 
Vai\asvata 12, 42, T09, 139, 
172. 

13, 

\ais\anara 71, 99. 

\\amsa 64. 
vyoman 9. 

\raja 1 60. 

Samsa 100. 

Sakuntala 135. 

sakra 58. 

sad 5b. 

baci 57, 122. 

sacipati 58, 122. 

sacnat 58. 

satakiatu 58. 

vSatapatha brahmana 4. 

satarudrna 77. 

satru 159. 

sabala 173. 

vambara (neuter) 161. 

Sambara 40, 64, 80, 103, 158, 

, 161, 162 ; his foits 161, 162. 

Sa)u, co\v of 52. 

sardhas 77. 

bar\an5\at 141. 

Sar\a 75. 
sal) aka 1 12. 
sava^ah putraii 122. 
sava-^ah sunuh 131. 

-.avasas patl 128. 

->a\abl 12, 122 
sa\aso napatah 131. 

Sakapuni 38, 93, 99. 
Sat)a)aninah 68. 

Sigia\ah 153 
sipra 55. 

,ipiin 55. 
si\a 75, 77. 

Siva 4, 73, 74, 76, 155. 
si=u 72, 90; {= Soma) III. 
sisnadevali 155. 
sukra 106. 

3UC1 45, 126, 127. 
sucipa 82, 106. 

SutudrI 86, 87, 88. 
suddha 106. 

■Sana 155. 

Sunahsepa 121. 

|su5 i6i. 


SusnaS69A; 146, 147, 157, 
158, 162; his brood 160, 
l6l ; liis eggs 160; his forts 
160, his horns 160. 
sticlra 13. 
sura 58. 
syama 173. 
syava 52. 

Sraddha 1 19. 

Sri 120. 
s\as 72, 161. 
svasana 160. 
sveta 149. 

Sam\arana 1 53. 

I Samsara 16S. 
sat 13. 
satpati 58. 

sadana (of Vivasvat) 42. 
sadasas pati 102. 
sadaspaU 102, 103. 
sadaspatl 128. 
sadhastha 107. 
samdrk (parama) 118. 
Sapta\adhii (Atnj 52, 145 
sabardugha 82. 
samudra 52, 72* 105; a=s cele- 
stial waters 10. 
samudri)a 107. 

' samraj 98. 
sarana 125. 

Saramu 42, 51, 1 16, 125, 139, 
172' 

Sarama 63, 125 (note I7j, 143, 
U4> 151» 173- 
Sara\u 86. 
baras\at So, 88. 

Saras\ati 12, 73,78,86 — SS; 
124, 12;, associated wnh 
the Abvms and Xndra 87 , 
associated with Indra 162, 
as-ioci lied with the ^^aIUt^ 
87, a.'i a sacred n\erS7. 
saipah 153. 
salila 72, 
sa\a 34, 48. 
sa\ana io6, 132. 

Sa\arni 139. 

Sa\iti 3 15, 10, II, 15, 16, 
17, 19, 20, 23, 26, 29, 35, 
37» 38, 44, 45- 4b, 55, 57, 
70,72, 73, 85,115,116,117, 
118, 122, 123, 124, 138, 149, 
154, 171; his arms 32; his 
car and steeds 32; conducts 
the dead 165; connected 
with evening as well as 
morning 34; etymology of 
the name 34; he is golden 
32; play on the name 34; 
IS called prajapati 13; iden- 
tified with Bhaga 33, with 
Prajapati II7, SUrj'a 33, 
T vastr 1 1 7,Visvakarman 1 1 7. 
saharalvsas 97. 
sahas 91. 


sahasah putrah 9, 122. 
saha^rajit 98. 
sahasraniusi a 89, 
satmata iG'J. 
sadana 172. 
sadh\a 130 

sanu 39, 68, io5, 11 1, 15S. 
Samaveda 4. 

Sayana 28, 33, 41, 43> 6S, 69, 
107, 123. 

Saiame)a 151, 173. 
bini\ali 125, 
sindhu 86, 87. 

'>indhii Si, 86. 
sinclhumatr 51, 7S 
biia 155. 
sisnu 161 

\ su 105, 106, 114. 
sukratu 114. 
sugabhasti 116. 
sudaksa 46 
sudanii So. 
sudas 64, 140, 147. 
sudhanvan 133. 

Sudhan\an 131. 
suparna 39. 
supam 116. 
subhaga 87. 
sura 123, 157, 
surabhi 137. 
susipra 55. 
susravas 64. 
suhasta 132. 

1 34, 72. 

sunu dcaksasja 46. 
sunrta 120. 

SQi\a 3 14J 2, 15, 16, 20, 23, 
33, 34, 35, 38, 40, 44, 48, 
14S5 149, 150, as a form 
of \gni 30, Ills daughter 
51, IS a son ofD)aus 21; 
his e)e 30, -vanquished by 
Indra 31, measures days 
31 , his messenger 35 ; is a 
sp\ 30, his steeds 30, 55; 
his -wife 30. 
sur>aiasmi 32. 

Sun i 50, 51, 125, associated 
"With Soma 112. 
Suryacandramasa 126, 129 
Sunamasa 126, 129. 

''ibinda 162 
Sita I 38 
Sena 57. 
soma 104. 

Soma S 37, 2, 6, 9, 10, 12, 
14, 17, 18, 20, 23, 25, 26, 
33, 3S, 40- d2, 43, 46, 47, 
48, 50, 72, 125, 130, 134, 

137-138,139. 146, 147,152, 

153, 162, 168, I 70, 171, 172; 
as bestower of wealth 110; 
bought with \ac 109; as 
a brahma priest 109; his 
brilliance 108; brought by 
an eagle lit — 112; his car 



and steeds no, is celestial 
III, his colour IDS, his 
cosmical actions 109 — no, 
et\molog\ of >ame 114, 
as dunk of immortaht} 
loS, as a lighter 1 10, lust 
draught of — S2; as food 
of the gods 112, the gods 
fond of — loS, India’s ex- 
cessive indulgence in — 56, 
his healing povv ei 109, as a 
king 112, as king of plants 
154, magical powei of • — 
110, mixed vMth milk 106, 
mixed VMth v\ater 106, 
identitied v\ith the moon 
107, 112, U3, 129, grows 
on mountains IIO, III; 

— offering 16, 124; rape 
of — 63; his roaring 108; 

— saciifice4, 18, stimulates 
Indra 56, 109, stimulates 
thought 109, stimulates the 
voice 109, thiee or thiity- 
three lakes of— 56; hisvvea* 
pons no; his wives 112; 
associated with the Fathers 


I. Sanskrit Index. 

i09,v\iththeMaiuts 1 10, with 
Parjanya 84, with Pusan 
37, 128, 129, with lam 107, 
withRudia 129, w ith w aters 
86, 107, eomjiiicd with 
lain 83, with Surja los, 
III, identitied with Vanina 
no, identical with the 
Av eslan haoma 7 , — I’ava- 
m ma 6, 

somagopi I Vgni) 90, no. 
somapi :;6. 
i>omapivan 56. 

Somi-pusina 126. * 

‘^oma ruth i 126. 
somva 105, 109, 170 
Saudhanvana 131, 133. 
Sautramani 56. 
saumya 112. 
skambha n. 

Skambha 14, 120. 
Skambhana U. 

]^stan loS. 
stanayilnu 83. 

Smadibha 146. 
svadhi 170 
svapas 132. 
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svavambhu 151. 

svar 31, 48. * 

svaiu 154. 

svarga 135. 

sv arga loka 169, 171. 

s\ ardrs 127. 

svaibhanu 145, 160. 

svarvat 161. 

svaisa 114. 

sv ihi 170. 

Ilamsa loi, 148; — Agni 89. 
j han 159, 160. 
hail 55, 105. 
hiiitah 30. 
lian 55, 132. 
hav)avah 96, 97. 
havyavahana 96, 97. 
Iliranyagarbha 13, l4;=Pra- 
japati 119. 
hiranyaya 45. 
hiianyavartani 49. 
Pliranyahasta 52. 
hrd 166. 

Hotarah (of the gods) 95. 
hoti 96’, 147; = zaotar 7. 
Hoiia 87. 
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Aborigines of India 153, 157. 
agricultural implements dei- 
fied 155. 

Ahura 156; — Mazda 20,28, 
32, 45, 68. 
alter ego 173. 

Amesa spentas 28. 
Amsaspands 40. 
agent gods S SS (115 — nS). 
a-f7e/.o; 143- 
ancestors 141, 142, 1 70. 
ancesto^•^^ orship 4. 
animal-sacrifice 1 54. 
animals, mythological S 59 — 
64(147—153); no.xious S 64 
152—3); symbolical 14S. 
anthropomorphism 17,88,91, 
104, 148; degrees of — 2. 
ants 153, 165. 

Apam napat 68, 70. 
ape 163. 

archer 1 16, ng, 137; as a 
designation of .\gni 89. 
archers 74, 79. 

ArdtI-siira U3. 

Armaiti 12I. 
armour 155. 
arrows deified 155. 

Aryan 161. 

Aryans 157. 

Aryas and Dasas 157, 159. 
ascetic 134. 

ass 15 1 ; — of the Asvins 50. 
asu 1 14. 

asura-slaying 103. 

Atar 7, 141. 
athravan 14 1. 

Athwya 8, 43, 68, 114. 
atmospheric gods 54 — 86. 
attributes transferred 127. 
Aufrecht 173. 

Aurora 8, 49. 
avatar of Visnu 41. 

Avesta 7, 20, 27, 28, 30, 31, 
37, 40, 45, 49, 66, 68, 70, 
87, 113, 114, 117, 124, 127, 

136, 137, 139, 141, 152, 156, 
159, 164, 169, 172, 173; 
its relation to Vedic mytho- 
logy S 5 (7—8). 
axe, of Brahmanas pati 116; 

of Tvastr 116, 

Azhi 152; — dahaka 68. 


balance, in which the dead 
I are weighed 169. 

I Barth 140, 154. 

‘bear 144, 153. 

, beast 165. 

; bee 50- 
beef 151. 

Benfey 66, 81. 

Beeg.aig.ne 26, 38, 43, 53, 61, 
63, 74, 100, 107, 122, 123, 
140, 145, 146, 147, 149, 151, 
161. 


Bird 139, 14S, 149, 152, 163, 


of 


172; = Agni 89, 152, 165; 
= .Soma 106, to8, 152; 

— sun 9, 31, 152. 

Birds, aquatic 134, 135; as 

steeds 50. 

Bloomfield 74, ti2, 173. 
bo.ar67, 75, 151; cosmogonic 

— 14,41, 151; =Vrtra4i. 
boars 79. 

body in heaven 1 66. 
bogii 45. 

' Bolllnsen 53. 
bolt, Indra\'> iS. 
bones, of Dadiiyahc 142; 

the dead 165, i66. 
bow 55; deified 155. 

V. Br \dke 64, 66, 149. 
Brahman 13. 

Brahmans, secret of 113. 
Brahmanas 4, 5, 6, 13, 

25, 29, 31, 33, 37, 38, 39, 
40, 41, 43, 44, 68, 69, 72, 

76, 87, 92, 109, III, 112, 

117, n.S, 119, 124, 125, 130. 
136, 155, 156, 159, 160, i6S, 

169. 

Buddhist literature 154. 

, buffalo iS, 129. 
buffaloes 40, 41, 56, 106. 
bull 75, So, 83, 84, 125; 
= Agni 88, 90, 92, 150; 
= Dyaus 120, 150; =Indra 
1 50, connected with Indra 
18; =Rudra 150; = Soma 
106, 108; = sun 31 ; — in 
I mythology S 61 A (150). 

1 bulls 56, 129. 

’burial 165. 
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car, of the Asvins 50, 51, 52, 
of Indra 55, of Usas 18,47, 
of the gods 18; = the sun 
31 ; three-v heeled — 50. 
castes, four 13. 
cave 159, 160. 

Cinvat bridge 173. 
claw of the vSoma eagle 112. 
clothing of the dead 165. 
cloud 88, 107, 112. 
clouds 10, 59, 60, 78, 134. 
cloud-spirit 137. 

COHNET 123. 
commentators 124. 
Comparative Mythology S b 
( 8 ). 

cosmical functions of Vedic 
gods 15. 

cosmogonic hymns 13, 46. 
cosmogonic paiadox 12, 46. 
Cosmogony S 8 (11 — 14). 
Cosmology S 7 (8 — I >)• 
cow 56, 70, 78, 82, 122, 124, 


14S; = Aditi 122; 


= PithivI 126; = raincloud 
10, 12, 150; sacrificial — 
165; sanctity of — 151; 

— of Plenty 150; — ofRbhus 
132; — in mythology 150; 
raw — 62. 

cows 10, 107, 116, 141, 142, 
H4> 147. 152. 157. 159. 161. 
16S; =beainsofdawn59,6i, 
150; = wafers 59,61, loS; 

— of light 47; of Vala 102. 
craft 156. 

cremation 165. 
cymbals 134. 


Cake, offering of 56. 
calf = Agni 89; = lightning 
12, 150. 


Dahaka 69. 

D \R.MEBTETER 70. 

Dawn 14, 15, 30, 45; asso- 
ciated with Aditi 122, with 
cows 61, with Indra 61, 
with night 129; her car iS. 
dawns 138. 

dead, souls of the 163, 164. 
death 16S. 

deities, lower 13 1 — 138; agri- 
cultural 138; tutelary S 49 

(138). 

deluge 139. 

demons 4, 18, 152, 156 — 164; 

— of the mountains 60. 
descent of fire 140. 


Bagha 7, 45. 



olai^ 121. 
devil 156, 159. 
dew 148. 
dice 135. ^ 

Ato; y.rjOpoi 53. 
dog 151; tour-eyed — 173, 
dogs 163, 173; — ofRuclrayd. 
donkeys 163. 
doors, sacrificial 154. 
druj 8, 164. 
drum, deified 155. 
dual divinities §44 (126 — 130), 
15 — 16. 

Eagle 71, 104, III, L13, 137, 
148; = Agni 89, 112; 

== Indra 112, 152; =Ma- 
ruts 112; = sun 31; car- 
ries oiT Soma 63, 112, 152; 

— of Zeus 1 14. 

Earth 15, 121 ; is chcular 9; 

as a mother S, 12. 
east, connected ■^^ith Agni 
34; as region ofthegods76. 
’HiA'.rj; 

egg, cosmogonic 14. 
elbe L33. 
elephants 58, 79. 
elf 133. 
elves 134. 

’Hdj; 8, 49. 
epenthesLS 137. 

Epic 39, 149, 153, 172- 
Epics 119, 121, 137. 
eschatalogy 165 — 173. 
eternity of rev ard and punish- 
ment 169. 

etymological equations in my- 
thology 5. 

etymology, popular 157. 
evil dreams 47. 
evil spirits 47. 
extra-Vedic tribes 156. 
eye == sun 38 ; associated 
vith the sun 166; — of 
jMitra and Varuna 23, 149; 

— of the gods (= sun) 48. 

Father Heaven 22. 

Fatheis ii, 12, 48, 86, 136, 
165, 166, i67j 170; as a 
distinct class 171; path of 
the — 171. 

feather of the Soma eagle 112. 
felly = the sun 31. 
fetishistic animals 148. 
fetishistic worship 154. 
fiend 158. 
fingers in. 

fire 15; domestic — 94, 
fire-altar 155. 
fire-cult 7. 
fire-drill 91. 

fires that burn the wicked 167. 
fish 41, 139. 
flesh-eating goblins 163, 
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flood 41; Indo-Iranian 139. 

I flute 168, 172. 
forest, deified 154. 
forts, autumnal 158. 
fort-destroyer 109; 127. 

Fuy 149. 

friction, fire produced by 91. 
frogs 83, 151. 
funerals 165. 
futuie life 165, 17 1. 

Gandarewa S, 136, 137. 
Ganges 134. 
garland 148. 

Grj.DMiK 53, 1 38. 
gem = the sun 31. 

Gemini 53. 

Germanic mythology 152. 
ghee 107, 168, t72; = rain 25. 
goat 74, 15 1; sacrificial — 165 ; 

skin of — 165. 
goats 128; — of Pusan 35. 
goblins 162. 
god of battle 54. 
gods 5; abode of the — 18; 
abstract —115 — 123; — and 
Asuras 156; — aiulDasyus 
157; — and demons 40; 
equipment of the — iS; 
food of — iS; generations 
1 of — 17; gradation in rank 
of — 20; groups of — S45 
(130); number of — 19; 
oflspiing of Vivasvat 42; 
oiigin of — § 9 {14); re- 
lative importance of — 20; 

I — come to the sacrifice 18. 
gold = sun 155. 
Goldstuckur 53. 
grain, offering of 56. 
Grassm\nn 73, 77, 87, 149. 
Great Bear 144. 

, groups of gods 5. 

Ilaii 15S. 

Haoma 43, 68, 113, tt4, 137. 
HarailL 1 13. 

Haraqaiti 87, 

Hardy 69, 70, 74, 88, 117, 123. 

, heaven S 73 (167); 150; as 
abode of Soma lit, 1 I 4 J 
' highest — 165, 166, 167; 
path to — 166, 167; — of 
priests 168; as reward of 
virtue 167; third — 167, 
171. 

Heaven and earth it 6, 1 2 1 , 1 23, 
154; distance between — 
9, to; as universal parents 
8, 14 , IS, 126 - 
Heavenly bliss S 74 (167 — 8). 
Helena 53. 

hell S 75 (169-170); 172, 
173; darkness of — 169; 
doctrine of — 16S; torments 
of — 169, 170. 
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henotheism 16 — 17. 

I Henry 74. 

. HtLLEBRtNDT 26, 69, 70, 88, 

' 100,104,117,118,124,173; 

his lunar theory 113. 
honey 102, 16S; associated 
with the Asvins 49, with 
the waters 85. 

Hopkins 53, 104, 153. 
horns of Soma to8. 
i horse 132; head of a — 

141, 149; — in mythology 
560(148 — 50); sacrificial — 
165 ; = sun 48. 

horses of the Asvins 50. 
^/hu 114. 
liukhratu 114. 
livare 3 1 . 

Ice 160. 

identifications of different 
gods 16. 
idols 155. 
ignis 99. 
image 155. 
images 18. 

immortality, acquired by the 
gods 17; navel of — no. 
implements, deified 154. 
inanimate objects, deification 
of 2, 4. 
incest 173. 

Indo-European period 8, 20, 
45. 66, 8s, 169. 
Indo-Iranian i^eriod 7, 20, 28, 
43, 45, 66, 68, 70, 106, 
113-114, 120, 127, 136, 
143, 173 - 
Indus 86. 

iron leg of Vispala 52. 

Judgment 169. 

Jupiter (planet) 103. 

Kaegi 104, 1 1 7. 

Kathenotheism 16. 

KcvTompo; 137. 

Ksp^fspo; 173. 

Kuhn 39, St, 117, 140. 

Langlois 104. 

Lettic myth 53. 
life after death 4. 
lightning 12, 15, 16, 56, 59, 
6t, 67, 69, 70, 73, 75, 76, 
77, 78, 81, 83, 84, 88, 90, 
92, It 2, 128, 134, 135, 140, 

142, 149, 152, 158; as a 
form of Agni 92, 93, 94; 
associated with Soma 108. 

lion 58, 79, 83, 90. 

Ludwig 87, 117, 149. 
lutes 134.’’ 

Magical effect of kindling 
fire 98. 
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magical rites 8. 
man and beast 153. 
man-tigers 153. 

Manes 172, 173. 

M,\N-NII.\rdt 53. 
marriage processions 154. 
Mtx Muller 16, 70, 87, 104, 
123, t 5 i- 

mead, Indo-Euiopean 1 14. 
measuring the earth It. 
medu 1 14. 

men and animals 148. 
men, origin of 14. 
messengers 143, 172, 173. 
metamorphoses 134,151,163. 
metempsychosis, germ of 166. 
meteor 163. 

method in mythology § 4 

15— 7). 

lJ.£il'J 1 14. 

Meyer 81, 173. 

milk 168; = rain 10, So; 

= water 86; ripe — 62. 
milky way 88. 
mirage 136. 
mist 15S. 

Mithra 30, 37, 44. 127- 
monkey 64, 151. 
monotheism, a kind of 4; 

polytheistic — 16, 17. 
moon' 31, 48, 69, 70, 73, 74, 
SS, 104, loS, 111,1 iS, 136, 
137. 159. 173; = Soma 
1 12; phases of the — U2, 
125. 133. 134; waning of 
the — 112. 
morning star 53. 
mortar and pestle 106; dei- 
fied 155. 

mother eartli 22, 88, go. 
mothers, Agni’s two gt; 

Waters as — 85. 
mountain = cloud III, 159. 
mountains 135, iGl ; aerial — 
10; — deified 154. 

Muir 123. 

Msriantheus 53. 
mythological conceptions, re- 
lative ages of 20. 
mythology, comparative § 6 
{$); definition of — § I; 
characteristics of Vedic — 
S 2 (2 — 3); post-Vedic — 
86, 87. 

myths, primary and secondarv 
traits in 6. 

Names, un-Aryan 162. 
niggard 157. 

night 12, 48; time of goblins 
163; associated with morn- 
ing 124. 

north, region of kudra 76. 
north-east 171. 

Odhin83,i52; as aneagleii4. 


ogni 39. 

Oldenberg 28, 34, 39, 43. 
44. 53. 60, 70, 77, 92, 104, 

1 1 7, 123, 149. 

Oldham 87. 

omen, birds and beasts of 

152. 

origin of various deities iden- 
tical 3, 15. 

ornaments of the dead 165. 
Oupavo;, 28, addenda, line to. 
owl 152, 163, 169. 172. 

Pantheism 4, 13, 16, 154; 

‘ritualistic’ — 154. 
paradise, earthly 173; heaven- 
ly 173- 

paradox 12,46,91,121, 122. 
Parendi 134. 

parentage, mythologic.1l appli- 
cations of 11, 12. 

Parsis 106. 

Perkunas 84, addenda, line 31. 
Perry 69. 

phallic worship 155. 
o/,£7’ja'. 14c. 
pigeon 152, 172. 

PisCHF.L 57, 58, 62, 69, 77, 
123, 149- 

plants 84, 154; deified 154. 
points of the compass 9. 
post-Vedic literature 102, 136, 
139, 142, 160, 163; — myllio- 
logy 118, 1 55 ; — poetry 150; 
— period 155; — Sanskrit 
157 ; — Soma 1 12. 
preliistoric notions about ani- 
mals S 65 (153). 
pressing-stones 105, no, 144, 

154- 

pressings of Soma 1 14, 
priest, Atharsan 7, 14 1; 

Adhvaryu 107; llotr 7, 96, 

E47. 

p^ie^ts and heroes, mythical 

137—147. 

Prometheus 72, 91, 
punishment, future 169, 
Puranas 39, 41, 119, 121. 

Quail 52. 

quiver, deified 155. 

I 

Rain 24, 59, S3, 88; names J 
of — Si, n. 2. 
rainbow 136, 137. 
rain-cloud 83, 85,90; names! 

of — 83. 
rain-clouds 60. 
rain-god 85. 
rain-waters 85. 
rays = steeds of the sun 31. 
rebirth 167, 1 68. 
religion, definition of S i (t). 
retribution, doctrine of 168. 


rivers, deified § 33 (86 — 88); 

154. 

rock =s cloud in. 

Roth 28, 4.., 53, 65, 69, 73, 
87, 88, 104, 1 16, 123, 146, 
149, 169, 173. 

Sacrifice, attacked by goblins 
163; celestial — 167. 
sacrificial fire 99; — fires 47; 

— gifts 1 67, 1 68 ; — horse35 ; 

— implements 1 54; — ladles 
155; — post 154. 

5;atires on Brahmans 151. 
Sayuzhdri 68. 

Schmidt, J oii., addenda,!. 10, 
29. 

V. SCHROEDER 70, 77, Si. 
Semitic legend 139. 
serpent 72, 14S, 152, 153, 

155, 160,165; == Agni 89. 
serpent-slayer 152. 153. 
seven, hotrs 144; — priests 

139, 144; — Ksis 144, t67; 

— stars 144. 

sheep 36; wool of — 106. 
sin, pardoned by various gods 
121, 

sleep 172. 
solar year 39. 
solstitial festival 155. 
soma-backed no. 
soma-drinker (Agni) 16. 
soma-drinkers 127. 
soma-eagle 69, 107, I14, 142, 

152. 

soma-strainer 106, in. 
soma vat 106. 

son, figurative use of the word 
12; — of slrengtli J 02 ; — of 
waters 85. 

song 168, 1 72 ; — oftheAngiras- 
esi42; — of the Maruts So. 
sorcerers 95. 

Soul § 72 (166 — 167); — of the 
dead 48, 8 1. 

south, connected with the 
Fathers 1 70, vithSoma34. 
south-east 171. 

Spiegel 70. 

spirits, friendly 164; dark 
world of evil — 167. 
stallion 80. 

stars 10, 103, 112, 134, 136, 

144, 167. i/i. 

steed l48;=Agni 89;=light- 
ning 150; = Soma loS; 
= sun 31. 

steeds of Indra 55; of Apain 
napat 70. 

steps of Visnu 37, 38, 39. 
stone, burning 156; =sun3i. 
storm-cloud 125. 
storm-gods 81. 
strainer, Soma 106, ill. 
stratagem of the gods 156. 
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sun 15, 14S; as a cosmogonic 
agent 13; as a form of 
Agni93; daughter of the — 
S 3 } ^05, loS, i 19 ; e} e of 
the — iGo; as abode of 
the Fathers 167; coupled 
with the moon 129, 173; 
its whereabouts at night 
10; restoration of the — 
51, 53, 61; rising — 43, 
137; steeds of the — 12; 
A\heel of the — 56, 63. 
sun-bird 39, 136. 
sunrise, Agni produced at 91. 
sunset 155; unimportant in 
Vedic worship 53. 
sun-steed 136. 

supersession of Varuna by 
Indra 28. 

Sutlej 87. 

Sutras 36, 75, 70, 119, 125, 
152. 153. 155. 166, i(5S. 
swan, golden 168. 
symbolical steed 150. 
symbols 155. 

Temples, unknots n in Fgveda 
iS. 

ten fingers 105, 116, 122. 
ten maidens — fingers9i, 106. 
terrestrial gods 86 — 114. 
terrestrial objects deified 154. 
third daily Soma pressing 132. 
Thraetaona 68. 
three .'ignis 94; — classes of 
beings 164; — daily invoca- 
tions 1 19, 1 20 ; — daily offer- 
ings 89; — daily Somapress- 
ings 107; — earths 169; 

— lakes ofSoma 107, 139; 

— sacrificial fires 94, 95 ; — 
Soma-tubs 139; — worlds 41. 

three-headed demon 6l, 64, 
67,68, 160 ; — goblins 163. 
three-wheeled car 132. 

Thrita S, 43, 68, 114. 
thunder 59, 84 ; — of the Mar- 
uts So. 


thunder-god 54. 
thunderstorm loS. 

Thwak.s 117. 

time of the Aivins’ appearing 

50- 

tortoise 41, 151, 153. 
totemisin 153. 
track of death 165. 
transmigration 166, 16S, 169. 
tree, celestial 167. 

Iree^ 134, 154. 
triad of gods 5, 19, 54, 69, 
93; — of sacrificial god- 
desses S7; — of worlds 9. 
triple character of Agni 93. 

69. 

twin 172. 

twins, Asvins 49; primaeval 
173 - 

two births of Agni 94; 
— classes of abstract gocK 
115; — eyes sun and 
moon 130. 

Universe, mechanical produc- 
tion of 11; three divisions 
of 8, 1 1, 14- 
Upanisads 119, 167, 16S. 

Vadare 1 14. 

Varaghna 152. 

Vedic commentators 113. 
Vedic gods, beneficent 18; 
their character 3 to (i5 — 
I9j ; classified 19 — 2 1 ; their 
common features 15; their 
number I7> t9j originally 
mortal 17; subordinate to! 
one another 16. ! 

Vedic mythology, sources of 
S 3 (3 S)- 
verethra 159. 

Verethraghna 8, 66, 150, 152. 
verethrajan 114. 

Vivauhvant 43, 114, 172. 
Vourukasa 137. 

Vrtra-slayer 87, 98, 109, 152; 
= Agni 16; = sun 31. 
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Vrtra-slayers 127, 128; = As- 
vins 51. 

Vrtra-slaying 6, 80. 
vulture 152. 
vultures 163. 

Wallis 123. 

water-nymph 15, 134, 137, 
172. 

Waters 10, 91, 116, 121, 126, 

152, 154, 15S, 159. 

aerial 59; associated with 
Agni 92; in cosmogony 14; 
as mothers 12, 69, 85, 107; 
purifying and healing 85, 
son of — 12; as wives of 
Varuna 26. 

Weapons, deified 155; — of the 
dead 165 ; — oftheMaruts79. 
Wlijer 53, 77, 104, 140, 143, 

1 69. 

wedding hymn 35 
wedding procession 134. 
wedding.s 163. 
were-wolf 153. 
wc^^, connected withSavitr34. 
wheel *=» sun 31, 155; — of 
the sun 146; — ofVisnu 155. 
WlUTNEY 65. 
widow -burning 165. 

Wilson 77, 104. 
wind 72. 
wind-spirits 137. 
wine 16S. 
winged steed 148. 

Wodan Sj- 
wolf 52, 157. 
wolves 75. 

wood, cosmogonic ll. 
world-giant 13, 15, 82. 
w'orld-soul 168. 

Yima 43- 172, 173- 
Yimeli 172, 173. 

Zarathustra 7. 

27. 

Zimmer 87, 




ADDENDA AND CORRIGENDA. 

P. I, ast line, /br 0\foid Essaj's II Ovford Essays, iS56(= Chips 42, i — 154). 

— P. 2, 1. I Contiibutions to the Science of ]M}thology, 2 vols. London, 1897. — 

]\ 5) h 5 below /or pove read piove. — P. 8, 1. 4 foi Veicihragna Veiethiaghna. 

— P. 12, 1. 7 fioin below, for vilvaiupa lead viivaiupa, 1. 23: on this paiado\ cp. WC. 
41. — P. 15> 1* 10 fiom below' for Piajanya ^ead Paijaiiya. — P. 17, 1- 14 fiom below' 
add'. The notion of an infinite niimbei of co‘«mic ages is alieady to be found in the 
AV. (10, 8 j9Mo), cp. J\coin, GCiA. 1895, p 210, CrXRii in this Lnc) clopedia 3, 4 p. 16. 

— P. 21, note 22 jot fouinished 7 ead fiiinished. — P. 22, 1 14 ai,a)nmat‘. cp. PAO'^. 

1S95, p. 13S. — P. 28, note 2 but cp. R\ . 10, 1271 and Bioomfieid, J VOS. 15, 
170; SBE. 42, 391. — P. 29, note 21 Joii Scinum wiitcs to the effect that till the 
lelation of the -Vcolic opvvo; and ojp^vo^ to has been determined, it is im- 

possible to say whethei \aiuna is connected with ojpez/o; 01 not. — P. 29, ^ 13, 1. 4 
foi burJdtiah lead Inuiduah. — P. 33, 1. 25 Jo) tinu'Uae Jcai stimulate. — P. 35, 1. 4 
add Bloomfield, AJP. *14, 493. — P. 37, > 10, list hue of notes, after Pj rry add 
JAOS. II, 190 — I — P 39, 1, 10 faf m)tholug} ^cad m\ lUology — P. 41, 1. 28 /rv* 
IS. XI 9 tad IS. XII. — P. 42, I. 5, note 4 add cp. M venoM 1 1 , GGA. 1S97, p. 47 — S. — 
P. 42, 1 17 add On V i«;nu’s obscuic epithet <:ipnida cp OS F, 4, 87!., LRV . 1, 162; 
4, 153; KR\ . note 214. — P. 44, 1. (> On Smja and Sa\!li as an Adit)a cp. JAO.S. 
iS, 28 -- P. 44, ] 21 Jo! .VdiUas iead \dityas. — J’ 4O, note n add Cp. WuRM, Gcsch. 
d. ind. Rcl. p 29. — P 46, I. S for feast’ teat fei^l — P. 50, dc/eie note 9. — 
P. 54, note 22 add cp. J VOS. 16, 21—2; 1. 33 adt lIocKlNS, I’VOS. 1S94, C\L1X— ci.— 
P.55, 1.15: On IndiaS wca]>ons cp J’]Rk^, j VOS 11,138 i«)S. — P. S5, 1 21: onayasa 
cp. OLDrMil RG, SbL. 40, 27S — P 6t), noie and cj) ] lU . 143—3; note 33 add cp. 
VViMJRMi/, lloclueitsiitucll 43. 46; OiKiiL, 1 V( >S iS, 26—31; note 3 BRV. 3, 
200 — 7; note add cp ZLMO. 9, 667. — P. 69, note aad cp. IJiLLi iiR\NDr, Veda- 
intei'pi elation 13. 19; and two hues lielow befoie LRVh 3, 355 — 7 Westergaard, 
IS. 3, 414 — 24. — P. So, h 9 for Maiiid\rddha tead Maiudvidh.T (also p. 88, note 4). — 
P. 84, I. 8 fiom below: On jioints of resemblance between India and Paijanya cp. 
Hopkins, PAOS. 1S94 (Dec.), 36 — 9. — P. 85, note 4 add Joii. Schmidt wiites that he 
legaids the equation Paijan) a = Peikunas as quite wrong, since Lith. u can only cone- 
spond to Sansk. Ti. LrsKli N also consideis this equation iinlenable (communication through 
B6htlingk). It IS, however, accepted by AVacki rnagfl, Vltindische Graminatik 52. 
100 b. — P. 88, note u add cp. BoLi ENsrN, ZDMG. 41, 499. — P. 114 dtUie note 4E — 
P. 169, note 6 add Haug, GGA. 1S75, p. 96. 
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